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PREFACE 


With the publication of Part III of ‘ Sribhasya of Ramanuja ’ the task 
entrusted to me by the University of Poona nearly ten years ago has 
been finished. 

In 1957, I was involved in a major accident, when a cyclist ran against me 
and managed to break my thigh-bone, which necessitated my stay at a hospital 
for one hundred days and an equal period at home afterwards, lying prostrate 
on the bed all the while. However I survived all that and was able to walk 
soon afterwards with assistance, and after a couple of years became more or 
less normal and resumed my activities, perhaps even with increased vigour. 

/ _ _ t 

I may be permitted to heave a sigh of relief, now that the ‘ Sribhasya 
in its complete form has been published. 

It has been a source of great encouragement to me to find that my 
edition of ‘ Sribhasya 1 has been of great use to students of Ramanuja’s 

f * f 

Visistadvaita. I confess I am a Saiikarite by inclination, but I hope that I have 
done no injustice to Ramanuja consciously. 

It has been suggested to me that an edition of the Sankara-bhasya on the 
Brahmasutras, on similar lines, should be brought out by me. I am accordingly 

engaged at present on the Sankara-bhasya. 

I am greatly indebted to my M. A. and Ph. D. students for the help 

given and suggestions made, to make the edition serve better the requirements 
of the students and the general reader, 

I am grateful to Padmabhusana Prof. R. N. Dandekar (Poona University) 
who suggested to me the pattern about the re-arrangement of the text, which 
has been found to be very useful. Dr. Mrs. Shilavati Oke, M. A., Ph. D (my 
colleague at the Bhandarkar Institute), Dr. Miss Sulochana Nachane M. A. 
Ph. D (M. S. University of Baroda), and Miss Vimal Thakar M. A. 
(Government of India fellow at the Bhandarkar institute ) deserve special 
mention for help in various ways. 

Thanks are due to the authorities of the Aryabhushan Press, Poona, for 
the care with which they handled the job of printing this voluminous work. 


Bhandarkar O. R. Institute 

Poona 4. 

May 1964 


R. D. Karmarkaf 
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f|ffRT^R pro i 

* ii ? it 

( gjnfo ) 

irTi^i ^?Rf *qq$rcq iqqf^q^^^^iswqqrq srf^wcTT^- 

f% f?T>^ ? 5! fq^rq^, l §<r. ? 3?^: I H^TTTqTOT t| 

3W*n%reT 5 WFTfQflGq&M'Hlfc ^Tft$RJcq ^ I ^ ^ fcfccHjc^ 

3TcT qq % ^fqr^^¥iqF5=jT?ft^ ^1§qqOT ^Tt q^cfw liw I tM ItK I«* WT 

‘ vf$nr q| wf wrtTvWr i w%wtzv*m* ( st, $ri\ ) 


Third Quarter of the Second Chapter 

Not the Sky, on account of not being heard ( mentioned in 
Sruti ) II 1 II 

( Adhikarana 1, Sutras 1-9 ) 

[ 328 ] In the case of the systems outside the pale of the Vedas, 
Sankhya and others, we mentioned the absurdity thereof, on account of the 
contradiction owing to their being based on fallacious reasoning. 
Now, in order to announce that our own view is untainted by the blemish of 
contradiction etc., in respect of the worldly existence constituted of sentient and 
non-sentient admitted as being the product of Brahman, is being held under 
scrutiny, the mode of its being the product. There, the doubt arises, viz.—Is 
the Sky originated or not ? 

What (is ) proper ? The Sky is not originated. Whence ? There being 
no Sruti ( passage endorsing that ) ; for, there is the possibility .of something 
that is possible, being heard. In the case of something impossible, the 
origination etc., of the sky-flower and the sky, there is no possibility of their 
being denoted by words. Not, indeed, is it possible to scrutinise the origination 
of the impartite all-pervading sky, as in the case of the Atman. 

For this very reason, on account of the origination being impossible, in 
the creation-chapter in the Chandogya, is declared the origination of entities 
beginning with Tejas alone in (the passage ) 

‘ It reflected — May I be many % may I pioaeate, It created 
Light ( Tejas ) ’ ( Cha. 6*2*3 ) 

In the Taittiriya and the Atharvana etc., 


Para 328 ] 

1 firmer J 

* ^rffrj Twrm mif wwf ? / 

# Tf^zzfffirQV: J 

aa^^i oir R^??qfra u l w 
[329] trgsn^,3Tfirepra— 

^TOT 5 IR II 

gntar rjKhi^iW i rq ra : i ft ^ ^Tnn^Tsi^raTOft 

w ^ Ir qi ^ MEw n ft g i !f ?i®?cn% f^^csnftt^ 1 *^- 

l 3 (It+HIS^^JcM mH fcn.qqqcqH^Tni, ff^ cj^l’d H ^ H 

[330J gsrsjn^ira— 

|| ^ || 

' <7f*77sf7 ^fmfTrW ^TTW^P VVrj: ’ (%. \\<\ ) 

r r/T mrs&sjrl * (3T. ) 

* From that, verily, from this Atman, the Akasa was 

originated ’ ( Tai. 2-1 ) 

* From this, are produced the Prana , mind and the sense 

-organs , the sky, mind , light, waters ’ , (Mu. 2.1.3) 

the origination of the sky, declared in (the above passages) etc., is 
contradicted owing to the contradiction of the sense II1 (| 

[ 329 ] This ( prima-facie view ] being reached, it is stated (in reply)- 

Bnt there is U 2 n 

But there is the origination of Akasa; for, the Sruti dealing with 
supersensuous objects is certainly competent to propound the origination of 
the sky, although not comprehended from other means of proof. Not again, 

in a matter known from the Sruti, any inference opposed to it pointing to 

non-origination based upon the logical mark—being impartite etc.,_is 

competent to rise up. The non-origination of the Atman himself is not due to 
his being impartite, — this he ( Sutrakara ) would say further || 2 U 

[ 330 ] Again (the Purvapaksin ) raises an objection ( pushes his 
point of view ) — 

C The origination-Sruti is) secondary, on account of the 
impossibility and on account of the word ( Amrta ) || 3 || 

From that, verily, from this Atman, Akasa originated ' 

, ( Tai. 2-1 ) 

e ^ c *» this Sruti describing the origination of the sky can be regarded as 
metaphorical ( secondary ), because it is not possible to propound the origina¬ 
tion of the sky, as in ( the passage ) 

* It created Tejas ’ 


V9 0£ 

( \ xn ) 

(g. ) 


( Cha. 6*2*3 ) 


[ Para BBl 

SR* ^r cf^cq^Tsmu^T fcqi^ R wi dMhHi- 

I 

f ^wfm ^' (f. xi\ix) 

H 3 H 

[3 31J 3*3^^W3n^iq$nn *ft<Hc<rg ? ari^Tm^r ? 

^ asn^— 

^nr^nr tl v n 

' ff?W$T ^fffWWcfT^ ZTTWW €%&' (\ ) 

g33<qrcfrrai3, #(*r<rarf sra^r ^^f?T5?^r 

‘wrfrv%‘ } (%. ) 

5T g^c3 I sT^S?^— ^1 5r§T$T5?: 

‘ wfmw^^r *rpr&pm *r srrw * (g. mis) 

^5T sn*H ^t<ncT^r srg^t, tri^rsta sr^ot 

* cmTT affr Gtrfcsrwfwnrqw' (5. <mu ) 

5 Tcf g^noi g^cWt ^ 3 ^^, cT^I *% ^^f^lf^Tfa^Tfi%%lcf 

n^c^t II 8 II 


Tejas is originated first from Brahman desirous of creating, and so, as the 
origination of Tejas comes first, it is impossible to propound the origination of 
the sky, and because, Viyat ( sky ) is spoken of by the word Amrta in 

‘ Wind and the mid-region—this is immortal ( Amrta ) ’. 

* ( Br. 2-3-3) 

11 3 || 

[ 331 ] If it is argued —how in the case of the same word Sambhuta. 

there is a secondary nature in respect of_ Akasa, and a primary nature in, 
respect of Agni? —there says (the Sutrakara)— 

There could be ( different natures ) in the case of one (and 

the same word), like the word Brahman II 4 It 

There would certainly be in the case of one and the same word Sambhuta, use 
in a secondary sense, owing to its primary sense being impossible in the case of 

Akasa in ( the passage )— 

‘ From that, verily, from this Atman, Akasa was originated 1 

( Tab 2-1 ) 

its primary sense being tacked on in (the passage ) 

‘ From Vayu , Agni ’ ( Tab 2-1 ) 

etc., like the word Brahman. As the word Brahman used in a secondary sense 
to refer to Pradhana in (the passage )— 

* From that, this Brahman, name and form, and food , are 
originated ’ ( Mu. 1-9-9 ) 

is used in its primary sense in respect of Brahman in the same contest— 

‘ Brahman is augmented by penance, from that , food is 
produced ’ ( Mu. 1*1*8 ) 

— like that. — And in the case of what is tacked on, like repeated hearing, 
there does exist the repetition of the denotative. — this is the purport I! 4 tl 


Fata 331 ] 






II H II 

[331 A] ur?fr«iscq3^on?2ir^f fqq$rqfrnrrf^fRr gcfarf 
5f ^Jr( i iR^fjRgiihr ^frqTmfttraT 

'$m%w &r(* (3T. ^nn ) 

sanrl^r srsnrR* ^%RqRirisTr3 i ft sr&tararr afgrftcrqn^wifft =rgr- 
qjRRsr srrt u <* u 

^ym || ^ || 

ScTW SRf^- 

' * (3r. mn ) 

srr^g^FJRRRTTOi®?r^, 

(§q. *U|v») 

5c^<RI%Te^Raj qiTqRR ^OTTS^R^qcTRr. | 5T ** 

‘ ^ _ (w. **u) 

SR d5m 3cqT%%ld£li| irv frt 3TC4jfd I I^ffqrlRsrsRI^ur ' %*TO*. SRfRR^ 


( The Sutrakara ) refutes— 

Non-stultification of the solemn declaration, on account of that 
being not different II5 If 

[ 331A ] It is not proper to speak of, in conformity with the 
Chandogya Sruti-passage, the metaphorical nature of other Sruti-passages 

declaring the origination of the sky; because by the Chandogy a-Sruti itself has 

been accepted the origination of the sky, on account of all knowledge arising 
from the knowledge of Brahman, in 

‘ By what the unheard is heard ’ ( Cha 6*1*1 ) 

etc.,—the non-stultification of that solemn declaration can be there only on 
account of Akasa also not being different from that ( Brahman ), being the 
product of Brahman u 5 W 

( And ) from the ( Sruti ) words l| 6 II 

ChSnd^t nt US k 1116 origination of the sky apprehended from the 

CWegya on account of the word definitely declaring oneness prior to 
creation in. the passage, 

‘ The existent alone, gentle one , this was in the beginning 
one alone , without a second ’ , C k- L o t\ 

and on account of (the sky) being apprehended as not being different from 
Brahman, being a product, from the words (in the Sruti ) 

' All this has this as the Atman \ / Ch5 fi .„ 7 x 

etc.. Not again, does the Sruti mentioning the origination of Tejas * 

It created Tejas / 

first d Db« t m e r°a I i i fr ri0a °1 the . sky ' The apprehension of Tejas' hiving the 

. y ecause there is not the statement about the origination of 



[ Para 832 


fqqfcqfrt q fqqrcrargq^* u 5 u 

3 xk'mm II vs ll 

' ?c757 c*rfwf * ( &l- * ) 

CT i fffircra rerer faqn<cq grq 3 q f^m*-, i 

ssfaqq;— qqr ^ ^f ^rTSsn itqfvrqm %qft%ricT 3tqf%qqire 

^ W qigr q r %^ w ^tt^, ct^ i qq ^ ^ 

£ * (f- ^\i\) 

$% ^amrfqq f%^I^^uqrqif^qm^ u « u 

w qiqft’qT sqT^^nq: ll c II 

[332J a*q%q %aqT qTcTf^RT qiqK^Jcqfa*q^T<IT I K^hV* 

^rqrqqrtoT 

‘ Swwrmr m% ’ (q. xixn °) 

ftqq qiq^qq?TO#qq; II ^ ll 

ll ^ ll 


the sky, is not competent to set aside the origination of the sky apprehended 

f 

from other Srutis. \\ 6 \\ 

And owing to its being a modification, there is separate¬ 
ness; as in popular parlance II 7 ll 

The word Tu has the sense of Ca (and). Owing to Akasa being 
spoken of as a modification in ( the passage ) 

‘ All this has this as the Atman ' (Cha. 6-&*7 ) 


etc , the separateness of that Akasa, from Erahman, the origination also has 
been spoken of that Akasa, Lokavat — as in popular parlance — having 
mentioned — all these are Devadatta’s sons,—by the direct mention of some 
amongst them being born of him, the birth of all of them (from Pevadatta ) is 
as good as spoken — like that. And this being so, (the passage ) 

‘ The wind, and the mid-region—this is immortal 1 

( Br. 2*3*3 ) 

is intended to point out the stay for a long time as in the case of the gods. l| 7 | 

By this, the Wind (also) is explained M 8 U 
[332] By this very argument, is explained the origination of 
Matarisvan,— the Wind. The separate association of Viyat and Matarisvan 

r 

is for the sake of referring to (the Sutra ) — 

• The Tejas from this — To the same effect , says ' 

( Bra. Su. II. 3*10 ) 


II S || 


But non-origination (only ), of the existent ( Brahman ) 
on account of impossibility ll 9 ll 



& 




3$ U % W 

wnw% (?) 

Wtorerac ^ il ? © II 

(siftwi x, g?nftr l«-^) 

[333J aflsqfdRfrre i i s^nfl c^ftcrarofaT 

&grg^2 ^wtwt^ ifnp? asreaEreat *naft»aa <wta?€Kn 

‘WlVRfo* (% IW ) 

& ^ u to it 

mt nun 

‘ttimt* (%. \\<\) 

The word Tu is for the sake of emphasis. Asambhava— non¬ 
origination — belongs to the existent Brahman alone. Non-origination of 
anything apart from that is not possible. This is what is intended to be said— 
The propounding of the origination of Sky and Wind is for the sake of giving 
an illustrative instance. The impossibility of origination, however, belongs 
to the Highest Brahman alone that is existent and the original cause. Non¬ 
origination is inappropriate in the case of everything other than that, such as 
the entire worldly existence, Avyakta ( Unmanifest ), Mahat, Ahamkara, the 
subtle elements, sense-organs, Sky, Wind, etc., whose being the product is 
known by-the solemn statement — the knowledge of everything by the 
-knowledge of one, etc. U 9 ?i 

. Here ends the Viyadadhikarana (2) 

The Tejas from this — To the same effect, says it 10 il 

( Adhikarana 2, Sutras 10-17 ) 

h 333 ] Everything other than Brahman is stated to be the product of 
Brahman. Now this is being considered — Is the production of the inter¬ 
mediate products from only the entities — the immediate causes of the various 
products or from Brahman possessed of the various forms ? What (is) 
proper ? From merely the various objects. — Whence ? The Tejas, for the 

matter of that, is produced from this, Wind. ( The Sruti ), indeed^ says 

‘ From the Wind , Fire ’ fVni 9.1 ^ 

H10 U ' iai * ^ 1 ' 

The Waters. II 11 II 

Waters also are produced from this Tejas alone. (The Sruti) indeed says 

1 From Fire , the Waters 1 ( Tai 2*1 ) 


10 
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5ft 7 


5ft I 


wcT^g^n^chKk^i^^cii^yisfjfiTfiT, fft sftfefti zztffcp&f 

rgir^Kar 1 cf^n '«im^ ^n*rt 

‘ =c>/|ff #wfrf|r writ wj w?«r ' 

( ut. ) 

fr ^*1ldUlHclM*|oiclM SJcTRft I 7T^1??R ^ CTflTOPRdl 
r 3?^77.* / w^T! Tr^if* (%. ) 

3RT', ^IH^cn^I^Tr^ft. 5c?I^RT trg[ gfsjgT \ ^TIcII^T:- 


‘ That created the Waters ’ ( Cha. *2*3 ) 

The Earth (I 12 II 

The Earth is produced from the Waters. 

‘ From the Waters, the Earth ’ ( Tai.. 2*1 ) 

‘ They ( Waters ) produced Food ' (Cha. 6*2*4) 

r 

—so indeed says ( the Sruti ) II12 11 

[334] I say ( says the objector )—How is the Earth denoted by 
the word Anna ? To this ( the Sutrakara ) says— 

On account of the topic, colour and other words II 13 II 

That the Earth alone is mentioned by the word Anna is apprehended 
from the topic dealing with the creation of the great elements. Everything 
that is fit to be eaten is a modification of the earth, and so, the word denoting 
the effect is used to denote the cause. Similarly, in the concluding part of 
the passage describing the colour of the elements, it is apprehended 
that the sense of the v ord Anna is, verily, homogeneous with that of Waters 
and Tejas as in the passage 

* What ( is ) the red colour of Fhe, that ( is ) the colour 
of Tejas ; what white, that of Waters ; what dark t that of Anna 
( the Earth ) ’ ( Cha. 6*4*1 ) 

—there are also other words in similar contexts— in the Sruti 

1 From Agni, Waters ; from loafers, the Earth \ ( Tai. 2*1) 

Therefore, the Earth itself is spoken of by the word Anna, and so, the Earth is 
produced from Waters alone. The Tejas etc,, that are cited are merely for * 
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sPfcEj: I ^qisfa It| *qi*i*nvm^*i 'J.qirM^I«rT, STSJTIJc^gqJTJTT” 

* 

' ^wfwiwnw writ wf-' H^ftynfw ? i 

w wprriffriiv vfim wfrin n’ 

o c 

‘ wfmjw^ww * wi*rw* 

* rifWIJT ^rfT^IJTr^FT 37TWW-' tvwt ' 

' ?7WfSHW 7 

O 

5c 4N41 sfWW: qt^TI <6KU|f^swqqfiFcT ^ II ^ W 

[335J qq qp% ? SR^l— 

5 il II 

H^Trq^T cqifrF 1 H^frt^frifmfq fTrT^rR^^T^k^** ^ ^ 
P#?w q>RU(*i I frT ? a^fi ^qw^qw i s^ l ^ 1 — ‘ ? 

CRT 4 e h<?S' I 

‘ rf%W ^TrT W$ WT ^WTW ' ( UT. $ RR ) 


( 5- ^RR ) 

( 3 . mi^ ) 

(H. ) 

( ST. $rr ) 


be 


the purpose of indication. Mahat and others also are, indeed, produced from 
entities alone immediately near to them, on account of the non-contradiction 
in understanding the Sruti passages as they are— 

‘ From this are produced Prana, mind, and all sense-organs, 
the Sky, Wind, Light, Waters ( and ) the Earth, the support of all 
(the universe )’ ( Mu. 2-1-3) 

‘ From that, is produced this Brahman, name and form and 

f°° d ' t __ __ (Mu.M-9) 

‘ From that, verily, from this Atman, Akasa originated ' 

T , _ (Tai. 2-1 ) 

' h Tew' (Cha. 6-2-3) 

These^ ( passages ) etc., would be appropriate even if Brahman were to 
( an indirect) cause in succession || 13 (| 

C 335 ] This ( prima-facie view ) being reached, we reply_ 

But on account of his reflection itself, he (the Atman 
is the cause,) on account of the characteristic feature II 14 (I 

p, t the t W °- d J U (but ^ the above view is tu med away. That 

Turusottama alone is the cause even of the products, Mahat etc., having for 

body the various entities immediately near to them. Whence ? On account of 

thought^Mayl ^ ° f hi$ refleCti ° n - Abhidnya ' na is the 

thontfl^TT^ dccIaration . in ^ he Sruti about reflection taking the form of 

thought about being many, in the case of Atman in (the passages ) 

That Tejas reflected — May I he many, may I procreate ’ 

( Cha. 6*2-3 ) 
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r m 3777 g?777 7i£?7.* 7=777 73f777/| ' ( ST. ) 

3TTrfRt WIM qTROTFfT cT«n^^T- 

TOI cr^Tf^TT %^T°T q^C^N q^pu 

sqqq^ i ’HcTkHchr^ qimTSScTqn^siism 


f 7-' 77%7f 7%8T^ ' 

' 77SC7 778^ ' 

‘ 7T73f/% 7r77^ ' 

' 77 777? 7%^ 7 
' 7 377W?7 777^ ' 

frqnl ‘ ^qr^tqt^qfl q 

' 7T7 777T7 97777^ ' 


(|. x^ix) 

( |. \l\stv ) 
(f. ) 

( <3. ^Ivslvs ) 

(f. xi^i'R) 


fr^RTST, 

f *trmmv ?Kri; 77=7 77% 7f77 5 777 ?7<7T^ ' ( gSJT- $ ) 

fr^TT? U *8 II 

[336J JT^trTj^— 

‘ K'rftHl^m 7^ 770?> 77-' 777^777% 7/ ? ( g. ^I1I\ ) 

^i7T‘ qionl^ti: qtqiijFTqqsm ^— 


‘ Those Waters reflected — Muy ire be many, may we 
procreate * ( Cha. 6-2-4 ) 

—regarding also the causes, Mahat, Ahamkara, Akas'a etc., it is known that 

the creation of their effects is preceded by that kind of reflection itself. And 

that kind of reflection is appropriate in the case of the Highest Brahman alone 

having those various, entities as its body. It is declared in the Brahmana 

« 

dealing with the inner Controller, that the Highest Brahman is the Atman of 
everything because it has everything as its body — 

Who , abiding in Prthivi 


Who , 
Who, 
Who, 
Who , 


a biding 
abiding 
abiding 


in Waters 
in Tejas ’ 
in Wind ’ 
in Akdsa ’ 


abiding 

And in the Subalopanisad, beginning with 

* Whose body ( is ) Prthivi ’ 

‘ Whose body ( is ) Ahamkara, ivhose hcdy 
whose body ( is ) the Avyakta ’ 
etc. || 14 [I 


( Br. 3*7*3 ) 
( Br. 3*7*4 ) 
( Br. 3-7-14 ) 
( Br. 3*7*7 ) 
(Br. 3-7-12) 


( is ) Buddhi , 
( Suba. 6 ) 


[ 336 ] As to the statement that the creation of Prana etc., from 
Brahman, declared in the Sruti 

* From this one , are produced Prana, mind and all sense- 
organs ’ ( Mu. 2*1*3 ) 

is appropriate even, if ( the creation is ) indirect, in succession, —here, it is 
stated ( in reply )—- 
V 



Para 336 ] V**™* 

5 =*f II 

g^tS^on^: i 3P.qTfi«?^^TOWlI3*»nf'’^ DI ssrafai 

*fw 

{ wv yr^r /w *nw ’ ( 3-^ni\ ) 

3TR^^R^gq^b^cf I 3TcP, 

f WWMfW ’ (3-^ l '* l O 

^iRq refi q&n maw. *n^W3«R3 n V *" 

wm WRHB'l W WCTTH II \\ II 

'^wr^TFm’ (3. ^mO 

g rgl f53 I ^TJnS5FF^^r4f3 I 3TcT3lft3 c|l*K(3 ^fT^OT 

•3-rqf^^^Rfe^l^rTw^m fR — cI^tqqSRf, I 

s^rfq ssrpraur*, *?tt^ cn^|<*^crcT%^ sjwtssrriq Scfl^ra i %: *r^qre- 

%fi^cw vn4K^gH i ^ f3tn3?R^T sriq atfpnfri^a, m sjcfareri sra: *i^sr 

But the order in the reverse is appropriate, thus II 15 II 

The word Tu is for the sake of emphasis. Which order of all effects* 
being subsequent to Brahman, is apprehended in ( the passage ) 

1 From this, is produced Prana ’ ( Mu. 2*1 *3 ) 

etc.,—in the reverse order, Avyakta, Mahat, Ahamkara, Akasa etc., — that 
order is appropriate, only if there is the creation of various effects from Brahman 
of various forms. If Brahman were to be the indirect ( mediate ) cause in 

succession, being the immediate mentioned in the Sruti would be contradicted. 
Therefore, the declaration such as in (the passage ) 

* From this , is produced' ( Mu. 2*1*3 ) 

etc., also, does prop up (corroborate) everything being directly produced 
from Brahman. [| 15 || 

If (it be argued ) that Vijnana and Manas are in order 
in between owing to the indication mark, (the reply is ) - No, 
on account of non-distinction ll 16 11 

The sense-organs are called Vijnana because they are the means of 
Vijnana (knowledge). As to the statement that everything being the 
immediate product of Brahman, is declared in (the Sruti-passage )— 

‘ From this, is produced ’ ( m u . 2*1*3 ) 

etc., and thus by this passage, is propped up the immediate origination of 

everything from Brahman, known from the indicative mark—reflection._that is 

not proper, because this passage aims at a particular order. On account of the 
apprehension even here of the order for all, the order in the case of Sky etc., 
established in other Sruti passages is apprehended even here. On account of the 
indicative mark being mentioned along with them, Vijnana and mind also are 
apprehended as being produced in order, in between the elements and the 
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^ 31*4 ^ —cRT, 3113^1^ 1 

* ?ci?wrmr c rtf wm: ’ (g. ) 

tc^ i faii qia; i fi^flswTOt** ^tCht % ^rfOT^rmaf, x & f & ^n^n^fa^ra- 

^^rr qTourlii^g^rirc w fa itTg^r^r ^ faw * gro i =gm*ai:- 

fa^*>qfa<iq r *g r M 2f?wq^, si^rcm, ^rrc^ <m naforafer, 

qWT??KSRTT^: I 3WtS5^Tb I^ I 

^pqgcr^sj 5#*(f*rrqreT u m II 

[337J qg, Q^^isqRf g re r q if ^ ^ %#: qisi^reiss^wWi 

og^TrTRT^ 3q^«tff, r^— 

^T®qsfi iqai^TfifafTqsi: I 

srrrffb 5TP#q5^r st^srt, i ^fRrf^regqqnfttm ^ror: w^q^milnTc^Til- 


Prana. Therefore this passage cannot be taken as propping up the direct 
* * 

origination of that from Brahman alone—if it is argued thus—( we say ) No, 
Avisesat—on account of the non-distinction from the passage 

* From this, is produced Prana \ ( Mu. 2*1*3 ) 

Because the relation of the form of direct origination of Vijhana, and mind 
and sky etc.., mentioned in the passage.—From this, is produced — is in 
common with all entities beginning with Prana and ending with the Earth, that 
same should be mentioned and not the order. And on account of contradiction 

f 

with the order established in other Sruti passages, this does not aim at‘mention¬ 
ing the order, on account of the apprehension of another order in the passage 
beginning with —the Earth gets merged in the Waters—and ending with —the 
Tamas becomes one— Therefore, there is the origination of all products from the 
Highest Brahman alone with Avyakta etc., as its body. And the words Tejas 
etc., denote Brahman itself which is their Atman. || 16 U 

[337] I say ( says the objector ) —If thus all the words were to 
denote Brahman, the pointing out to the various things by the various words 
as established etymologically would be set aside. There says— ( the Sutrakara ) 

But that reference to the resort of movable and immovable 
is divided ( secondary), on account of its envisaging the nature of 
that ( Brahman ) II 17 II 

The word Tu is for the purpose of removing the doubt raised. The 
mention of the various words covering the entire movable and immovable 
things is divided — that is to say, it is applicable to the part of the thing 
denoted. Because Brahman which has all the entities as its modes is in¬ 
comprehensible by the means of proof, Direct perception etc., that apprehend 
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M«h'IK^rmfll^flTT^cW4^H^ 

<st% af H w*n aralfcnft * zwm fcaapf- 

^* aT ts^m5ran %mi bg c q% % qft ^rq^rt ^na[, 3*5^ ^ncj 

fr?n^rai —^cTs?Tf%r 

^T5^1M<<4lWi|ocfr si^lu^-HI^Bf g^T 7 ^^ntTRWlwr^nr^f^lwIISff «n^v 

^I'cf^y l *iW^iM«^l t *j< u l^r5TT Tf» cf^il^ldH !l V& W 

wwi*rzx?i vw c i*( ( P ) 


rsT 


[ SRTTH^I^ rfTvq: || 

(aiftwi X, w U ) 


[338J fJr^T^q- qOTTf^I l sqisflr 5fR^T'caan%- 

^PcT si 4ra 5^am—re? ? ardifa i §?r. ? ^%tfr ^^Prfn^sn^tqq^:, 

cffNMKUU-^ « 3fiq^7rcfuqf%snf^j: sprcraj ^TFcT — 

i w; j^ctt stw.' g*qr^ t’ (srr. n ) 


the entities that are the modes, and because there is no apprehension of the 
entity possessing the modes prior to the study of the Vedanta, and because the 
culmination refers to the realisation of Brahman possessed of modes, in popular 
parlance the various words are used to denote the parts, referring merely to the 
various entities that form mere portions of the various entities denoted. Or, 
(the Sutra) Caracaravyapasrayastu. etc., is stated here, having raised the 
doubt — Is the reference to Brahman metaphorical, that is, not in the primary 
sense, by the words Tejas etc., denoting etymologically the various entities 
alone ? Caracaravyapasrayah, tadvyapadesah — the word denoting that, the 
word denoting the movable and the immovable is not metaphorical in respect 
of Brahman, that is, it is to be sure primary. Whence ? Because the denotative 
nature of all words points out to the nature of Brahman; for, that much is 

apprehended from the Sruti referring to name, form and modification H 17 H 

Here ends the Tejodhikarana ( 2 ) 

Not the Atman, on account of the Sruti, and on account of 
(the Atman) being eternal from those (Sruti passages) II 18 II 

( Adhikarana 3, Sutra 18 ) 

[338] The origination of everything, Sky etc , is stated to be as from the 
Highest Brahman. Now the doubt is raised — whether there is the 
origination of the Jiva also, or not. What (is ) proper ? There is. Whence ? 
On account of the solemn declaration about the knowledge of everythin? hv 
the knowledge of one, being possible ( only thus ), and on account of oneness 
being emphasised prior to creation. And there are Sruti passages speaking of 
the origination even of the Jiva like that of the Sky etc.,_ 

* From whom has arisen the production of the world ; by 
means of the waters, he let off Jivas on the earth ’ ( N»a. T1 ) 
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' tJWHflWt W*fT QTWSTfT * (%• 3T. ^'I 0 ) 

‘ mft WTi W^rffT: W^frlWT: 3 ( ST. nUlv ) 

f ^c?> wrfo ^< 777 % wfT^r 3 (%• ) 

^ | 5R?T 3fM R f^gn ^T l cl^ l C^r q fif: WTHI ^ «sr ^-^11 

‘ fTr«wf% ’ ^n^n^WT^FI^I FR^c^fWlcT, 

' ^Tr^fpjj (®r- $ ,<:,vs ) 

* ^ ww 3 ( st. ^nvn ) 

*r3 qq i( ?ffife re#c fi si^^iqJi^Ti^ r n q ftr3r 3 i T *r % ; \ Sim^TSfq T^T%- 
m I m sn^ar, sj%:, i srcwrrq^ i §*n ? > 

' W 577 W 7 %W WT ' ( 5 T * ) 

‘ ffr^ %TwwFft?nmwt 3 ($• ^) 

tM fira fcfa ’ s n i 3?T<flsn ^ i 

' /%r*7T i^cTTWT ^ci^WrHT^TtiW *fflt vl TWfTTT% TTRT^ I ' 

($. *m) 


* Prajapati created the people ’ ( Tai. Bra. 1-1*10 ) 

‘A/Z tftese people j gentle one, are rooted in Sat, have their 
abode in Sat, have their stability in Sat ’ ( Cha. 6*8.4) 

‘ From whom , verily , are produced these creatures ( elements ) ’ 

( Tai. 3-T1 ) 

—Thus on account of the statement about the origination of the world 
along with the sentient, the origination even of the Jiva is apprehended. And 
it should not be said that on account of Brahman being eternal, and Jiva being 
apprehended as being Brahman, in passages 1 That thou art ’ etc., Jiva is eternal; 
because in that case, on account of the Sky etc., also being known to be 
Brahman from passages like 

-* All this , has this as the Atman ‘ ( Cha 6-8-7 ) 

‘ All this indeed ( is ) Brahman ’ ( Cha. 3-14-1 ) 

those also would have perforce to be admitted as eternal. Therefore, the Jiva 
also like the Sky etc., is originated—This ( prima-facie view ) being reached, 

it is stated ( in reply ) — Natma, Sruteh — the Atman is not originated. 
Whence ? On account of the Sruti. In (the following ) passages and 

others— 

* ' The wise one is neither bom> nor dies ’ ( Ka. 2*18 ) 

‘ The knower and non-knower , the two unborn—the Controller , 
the no,i-Controiler ’ C Sve. 1*9 ) 

is declared by the Sruti the repudiation of the origination of Jiva. And the 
eternal nature of Atman is apprehended from those Sruti passages themselves 

* Eternal among the eternals , the sentient among the sentients, 

one among the many , who lays down the desires ’ ( Sve. 6-13 ) 
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* &mr ft??; rum * v*twr5 ?70r / * ( ^t. ^ n * ) 

\ ;u?JTirqsm i ? 

^■nrqera— ^fr^nfq i ^ crr| m^Ti^rfcq%- 

TJr^Rfi^cT I ^TcgWJ I d 5TtRgrer 5cg^Tc|^^n?cmqi%: I r f j^n e ffq i- 

cjRrqg i ^rr^j T^tT'r: — qre^TP^sjmrEn ^ cti^t ^ftcr^r i 

^57H^T6rf%qnw^art ^qi^T^n^TO^T: i 

U^frP ’mfa— *?pq*TTr|>IdqTST, WRJTRfHtqr^n^ 

^rPfrR st^rw, cT^r Rr^crr ^ srfaw, ^n^TOfcqrqif^ jn^ ^n^sn- 

W^THRl^dR qidlqWK, cT^J R?;q?Trq *T%1 ^T%r^ ^5^11- 

qra^ ^ mdqiri, met ^rCftrq 

sndMu^dq; \ am: *T%T T^fl%g^T^k<fqT drqqTK 5fi?r l cT?qiqTi%c^«re*lT- 


‘ Unborn, eternal , permanent , f/us, t/ie ancient one , is not 
killed , ^en ffce tody 75 &emg £dfed ’ ( Ka. 2 18 ') 

etc. And thus the Atman is not originated. How is then the solemn declara¬ 
tion about the knowledge of everything by the knowledge of one, feasible? 
—Thus it is feasible — on account of the Jiva also being a product, and also 
on account of cause and effect being non-different. ( The objector )—Well 
in that case, that would be tantamount to admitting (Jiva) having origination as 
he Sky etc. ( We reply ) — No; for, being a product is, indeed, the taking 
o another state, by one (and the same) substance, and that (kind of KaryatvaJ 
es ex is t m the case of Jiva also. This, however is the distinction — There is 

not that kind of transformation in the case of Jiva as obtains in the case of 

iyat etc., that are non-sentient. Changing over to another state in the case 

of the Jiva is characterised by contraction and expansion of knowledge. In the 

case of sky etc, however, it is characterised by the transformation of one’s 

(very ) nature.^ And that such origination characterised by the change over 
of one s nature is repudiated m the case of the Jiva. 

. This 1S what ls intended to be said —Having propounded the obi ect of 

TJd “weul.keter^? ^^1?' b f niini *°, the eD >°^ ha ™« Propound 
thoughts h * * ure ’ blameless state, being omniscient, being with 

Of Uaivers. at aU ^ 

sentient in all the static Qro +u A u j • tcne sentient and the non- 

KSHsa: 5 
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^vm W'l TrrgTcT, cREROnSRST sfm I 

cT^r i ctst ^'wnicK^rer 

^TffRtR^T vfl«k«IR 3 I«$i1^tWT 


mi^MN«hKI McITd I 3^q^K[cn^R£F=T^T 

i ^K^n^oKn sr^ofcrim iri^qt i%nr* s 
^ ^ I cNSJRKN fa W «h K 1^*11 

f ww w? 7 

v£> v2 \ 

^fWT^R qfafTKI l^T^SRcr- 

r wr wi^^t * 

^?T%TT R^R*. I ts^R'H=hi^R«hl^<dTl^ 
TRURlf^: 

e wzjnm: vm zr&wri * 


q^TC^r 3W>ITO*T ^ ^RR. l 3R 


( ®T. $ 1*111 ) 


( st. $nn) 


(%. 5tt, 'ii'in 0 ) 


the non-sentient as its body, it exists, sometimes attaining to the extremely 
subtle state not deserving to be designated as separate from itself; — that is 
Brahman in the causal state. Sometimes it has for the body the sentient and non- 
sentient bodies, gross, with separate names and forms — that is Brahman in the 
state of the effect. There, when (Brahman) in the causal state attains to the state 
of effect, the non-sentient portion which is bereft of (distinctions due to) words 
etc., in the causal state, becomes possessed of (the distinctive features) words etc., 
for being fit for enjoyment, and thus there is the modification of the nature of 
change over of one’s own form. And in the case of the sentient portion for being 
the enjoyer of the particular fruits of Karman, there is the transformation in 
the form of the expansion of cognition befitting that. And in the Controller 
-portion particularised by both modes, there is the transformation in the form 
of being particularised by both, in the various states. The transformation of 
the causal state, in the form of attaining to another state, is common to the 
two modes and the entity possessing the mode. For this very reason, after 
having made the solemn declaration — the knowledge of everything by the 
knowledge of one — in ( the passage ) 

'By which the unheard is heard * (Cba. 6TT) 

—the illustrative instance of earth etc., has been pointed out in (the passage)— 

‘As, gentle one , by one * ( Cha. 6T*1 ) 

etc. taking into account the transformation in the form of attaining to another 

/ 

state of one entity. And there are the Sruti passages such as 

' Prajapati created the people ' ( Tai. Br. 1TT0 ) 

etc , speaking of the origination and death of the Jiva, intending to refer to the 
connection and separation of the various bodies, contributing to the contraction 
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itmuv. i i ^ T c^ isiremraren -?^T%sr^^TT^ft 

'^wnwfwvd' (^t. 
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* fawt fiR*?nry ’ (%. MIX) 

| Rn^ SJctfl*. l 4^qp^ £faWVfl'+KlfamRgf^T^T^TRlTf*raWT* 
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Srsnsre qr fcw. fg?Rp i 5 et% fa^r^Nlxrg^ 5^1: 

^ ^preqftwiiwtriqTOTt 1 

' tf|t <J¥*mwr j rKfr% / w?fiwTgmxrf *wi%vw' (f. im\*) 

nt q ff re q ^in^raww pwrf toi^Nr^ ^fer, 1 

[339J ^ c^t%mTf^ ^ =3 qRHTT^TW^Fcl*T ^ ^ 

^HRRg^q Mi r KMi^(H-M«- g^qr i%en*ri^ ^#cT— ^rs^rt. 


and expansion of such knowledge. And there are Sruti passages such as 

1 Is not bom , dies (not) ’ ( Ka. 2*18 ) 

and such like 

* Eternal among the eternals ’ ( Sve. 6*13 ) 

speaking of the negation of origination and speaking of eternal nature intending 
to refer to the absence of change of one’s nature, like the non-sentient portion. 
There are Sruti passages referring to the Highest such as — 

* He, verily, this great unborn Atman, ageless, immortal , 

deathless — Brahman ’ { Br. 4*4*25 ) 

* Eternal among the eternals ’ ( Sve. 6*13 ) 

intending to refer to the absence of change over of one’s nature, and the absence 
of any undesirable changes of both kinds, of the nature of contraction and 
expansion of knowledge. Thus, the definite statement about Brahman being 
one prior to creation, particularised by the sentient and non-sentient, for all 

times, is appropriate, on account of the absence of the division into name and 
form. 


* That, verily , this was unmodified then ; it became modified 
in name and form' (Br. 1*4*7) 

thus they speak of manifoldness and oneness as due to the presence and 
absence (respectively ) of the division into name and form. 

E 339 ] As for those who speak of the nature of Jiva as due to the limi¬ 
ting adjunct of Avidya, and those, as due to a real limiting adjunct; and those 
who speak of Brahman with only existence as its nature, as staying threefold 
in the forms— enjoyer, object of enjoyment and Controller; — all these do sub- 
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scribe to the definite statement of oneness, on account of the absence itself of the 
distinction in name and form at that time ( of dissolution ) although the power 
of Avidya, the power of the limiting adjunct, and the power of enjoyer, the 
object of enjoyment and the Controller, do persevere at the time of the 
universal dissolution; on account of the admitting of beginninglessness -of the 
division of Jlvas and the scream of their Karman by the Sutras — 

* Disparity and mercilessness (exist ) not, on account of 
( Isvara ) being dependent..,, if ( it be argued ) that Karman f exists) 
not , on account of non-division, that is appropriate on account of 
the beginninglessness (of Samsara), and it is so experienced ’ 

( Bra. Su. II. 1-34-3 5 ) 


This, however, is the speciality (here)—According to one. Brahman 
of its own accord, gets infatuated by the beginningless Avidya; for another, 
the very nature of Brahman is circumscribed by a real beginningless 
adjunct, on account of the absence of any entity other than Brahman with the 
limiting adjunct. According to anothe? ( third ) one, Brahman itself is trans¬ 
formed in various forms and enjoys the undesirable fruits of Karman. Even 
though the Controller-portion is not the enjoyer, still on account of 
omniscience, it gets associated with the enjoyer, not different from it, and so it 
itself enjoys. As for us, Brahman having for its body, sentient and non-sentient 
entities in gross and subtle conditions, although staying in both the states, — 
that of the cause and that of the effect — does remain always with any 
trace of any blemish removed, being the ocean of endless noble qualities like 
being with thoughts fulfilled etc. And there matters not pertaining to 
salvation belong to sentient and non-sentient entities that are the modes, and 
also the change over of one’s own nature — all this is thus reasonable. II18 || 

Here ends the Atmadhikarana (3) 
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Tlie knower, for this very reason II 19 II 

( Adbikarana 4, Sutras 19-32 ) 

[ 340 ] It is stated that the Jlva is not produced, like the Sky etc. 
In that connection, the nature of Jlva is looked into — Is the nature of Atman 
mere-conscious ness favoured by the Bauddhas and Kapila; or is it the non- 
sentient nature itself, like the nature resembling that of a stone, favoured by 
Kanada (the Vaisesikas), with the occasional quality of consciousness; or is, 
being the knower itself, the nature of this ( Jiva ) ? 

, What (is ) proper ? Mere consciousness. Whence ? On account of the 
Sruti to that effect. In the Brdhmana dealing with the inner-Controller, the 
followers of the Kanva recension read — 

‘ Who, abiding in Vijnana ’ ( Br. 3-7*22 ) 

in place of the alternative reading in the Madhyandina recension — 

‘ Who , abiding in Atman \ 

♦ 

Similarly in (the passage ), 

Vijnana spreads the sacrifice , and spreads the Karmans also ' 

, ( Tai. 2-5 ) 

is to be found the nature of the doer Atman, as Vijnana itself. And in the, 

Smrti passages 

* The nature of Jndna, extremely pure , in reality ’ 

(V. P.1-2-6) 

etc. is apprehended Atman as having knowledge as his nature, (As for) the second 

however, (thisis the position)-Hk is admitted that Jlvatman is nattirally 

the knowledge as well as the knower, there would perforce be his presence 
everywhere at all time as he is all-pervading, and the sense-organs would be 
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'stfRT #**' 


(3. Wifi* ) 


useless; and in the states of deep sleep, swoon, etc., even though the Atman is 
there, there is the non-perception of cognition, and in the waking state, there 
is the perception of origination of cognition, when the means thereof are 
there — and so, this Jlva has not knowledge as his nature, not is he a knower. 
And the consciousness is, verily, occasional. The all-pervading nature in the 
case of Atman has got to be necessarily admitted, on account of its effects 
being seen everywhere, on account of the admission of the presence of the 
Atman everywhere, and on account of the absence of any means of proof 

for postulating any movement when the effect can be possibly had by the 

/ 

movement itself of the body. The Sruti also points out to the absence of 
cognition in deep sleep in 

* This one , O wonder , does not know thus now the Atman , — I 
am this one , these beings are not indeed (there)' (Cha. 8T1T) 


Similarly (the Sruti ) points out to the absence of cognition in the state 
of salvation, in (the passage ) 

1 J\(ot, having departed , there is cognition' 

( Br. 2-4*12; 4*5*13 ) 


The use of the expression 

* The nature of Jnana ’ ( V. P 1*2*6 ) 

etc., (to describe Atman ) is metaphorical ( and indicates ) that cognition is 
his peculiar quality. 


[ 341 ] This ( prima-facie view ) being reached, we say (in reply )— 
The knower, for this Very reason. The Atman is the knower himself, 
having the nature of the knower alone, not merely consciousness; not again, 
having a non-sentient nature. Whence ? For this very reason, that is to say, 
from the Sruti itself. The Sruti-passage referred to in (the Sutra ) 

_ r 

‘ %_ot the Atman , on account of the Sruti' (Bra. Su. II. 3-18 ) 
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is indicated by the word Atah. Similarly, in the Chandogya in the passage 
uttered by Prajapati, describing the nature of Atman freed and not freed — 

' Now who knows — I smell this, — that ( is ) the Atman ' 

, r, . , , (Cha. 8*12*4) 

Perceiving these desires by the mind, he enjoys, who these 

w the Brahmaloka ’ ( Cha.8-12-5 ) 

‘ With desires fulfilled, with thoughts fulfilled ’ ( Cha 8*1*5 ) 

* Not remembering the birth, this body ', ( Cha. 8*12*3 ) 

Elsewhere also * J 

* The seer sees not death \ ( 7*26*2 ) 

Similarly, in the Vajasaneya, regarding the question 

* Which one, Atman ’ / td * a ,, -v 

there is (the passage ) ( Br * 4 ‘ 3 ' 7 } 

* ?\° ^•constituted of Vtfhdna among the Pranas, the light 

withm the heart, Purusa \ ' si* a 

Similarly, ' (Br * 4 ’ 3 * 7 > 

(O) dear one, by what would one know the knower ? ’ 

Similarly Purusa does certainly know. ’ C r. 2 4 14) 

Thus this one, indeed, seer , hearer, smeller, taster , thinker , knower 
doer, constituted of Vifndna - Purusa ' ( PrT7^ 

If 39 fj 113 ™d ee d, of this seer allround, these sixteen portions' 

( Pra, 6*5 ) 
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[ 342 J As to what has been said — If being the knower is natural, 
there would perforce be the perception of that everywhere because of his 
being all-pervading.—Here it is stated (in reply ) — 

(On account of the Sruti passage containing the mention ) 
of departure, going and coming (I 20 II 

Not ( again ) is this ( Atman ) ail-pervading. But this Atman is, 

t 

verily, atomic. Whence? On account of the Sruti (passage^ referring to 
departure, going and coming. As for the departure, there is the Sruti-passage — 

‘ By that lighted up, this Atman departs , fwm the eye, or 
from the head, or from the other regions of the body. ( Br. 4-4*2) 

As for the going also, ( the passage ). 

‘ Those, indeed, who go out from this world, — all those go 
to the moon alone. ' (Kau. 1*2) 

As for the coming also, 

‘ From that world he conies back to this world due to his 
Karman \ ( Br. 4-4*6 ) 

If Atman is ( taken to be ) possessed of an all-pervading nature, indeed, these 
— departure etc., would not fit in. I) 23 II 

(And) by themselves, indeed, in the case of the latter 
two ( states ) II 21 U 

The word Ca is for the sake of emphasis. Although the departure of 
an unmoving Atman may be somehow or other accounted for, as taking 
the form of separation from the body, — still going and coming cannot be 
accounted for in any way. Therefore, they have got to be accomplished in 
their own nature II 21 || 
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[ 343 ] (If it be said) Not atomic, on account of no-Sruti to 

that effect, (the reply is) — No, on account of (the topic) 
concerning the other one II 22 II 

If it be said that in (the passage ), 

* Who, this constituted of Vifhana among the Pranas ’ 

, ( Br. 4*3-7; 4-4-22 ) 

introducing the Jiva, there is the Sruti describing his greatness, 

‘ He, verily, this great unborn Atman ’ ( B r . 4-4-22 ) 

and so, Jiva is not atomic — (To this, we reply ) — No, on account of 

(the topic ) concerning the other one; on account of the PrajSa, other than the 

Jiva, eing the topic there. Although in the introductory part Jiva is the matter 

in hand, still, because in the middle, the Highest is propounded as in_ 

. To whom is known the awakened Atman ’ ( g r> 4-4-13 ) 

^Sfj^Sr" < '“ agaitUde } ‘ S ‘ n respect of that . and not (in respect) 

. . Am J. on ““““‘of ‘he direct word (Ann being used) 
and the dimension, fl 23 H J 

ne vrord Anu is directly mentioned in (the Sruti-passage )— 

T “£ 4"“ f a ' omic ) Atman should be known by the mind 
where the Prana has entered five-fold r J 

aZTirm^r^r 11 ' TV* haVmg tai6n UP the thin « resembling the 

atom, tt is rnemmned ( m the Sruti) about Jiva having that measure- 

of the tiltftt'l Sh ° U j . hf kn0m ‘ “ S a portUm of ,he hundredth part 
I ZdL l ^ a hmir ‘ d f°M' he is meant to 

( 3ve. 5-9 ) 
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And also, 

‘ The lower one is, indeed, seen as measuring the tip t of the 
awl ’. ( Sve. 5*8 ) 

So this Atman is, verily, atomic, II23 II 

[ 344 ] It may be argued — If Atman is atomic, pain pervadii g the 
whole body is not possible — There ( the Sutrakara first ) gives the refutation 
in accordance with another view— 

Non-contradiction like the sandal II 24 II 

Just as a drop of (red sandal) Haricandana, although remaining on one 
part of the body, produces delight pervading the whole of the body, — like 

that, the Atman also, abiding in one part of the body, experiences pain abiding 
in the whole of the body II 24 || 

If (it be argued, it is so in the case of the sandal) on - 
account of its particular habitat, — (the reply is) — No, on 
account of (a particular habitat, in the case of the Atman ) 
being indeed admitted in the heart ( — region ) U 2 5 II 

If it be said — Because the drop of Haricandana etc., has a special abode 
in the particular part of the body, and so, there is that kind of nature 
( experience ). But that does not exist in the case of the Atman— ( we say )— 
No, because even in the case of the Atman, existence in a particular part of 
the body is admitted. The staying of the Atman m the heart-region is 

mentioned in the Sruti — 

‘ This Atman is indeed in the heart, and there a'e a hundred 
and one veins. ’ __ (Pra. 3*6 ) 

Similarly, introducing ( the Atman ) 

‘ Which , Atman ’ 


( Br. 4*3*7 ) 
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‘ Who , this one , constituted of Vijnana, among the Pranas 
the inner light m the heart 1 ( Br 4-3*7 ) 

e ^ c *~ illustrative instance of the sandal is set forth to point out the 
abiding of the Atman in a particular part of the body. In the case of the sandal, 
however, there is no need of a specific region. || 25 II 

( The Sutrakara ) refers according to his own view, to the manner in 
which a thing residing in one part can do its task of pervading the whole body. 

Or, on account of the quality, like light II 26 II 
The word Va is for the purpose of excluding the other view. The 
Atman remains pervading the whole body, by his quality, — knowledge — like 
light. Just as the light of gems, the Sun etc., residing only in one region is not 

rSdiM^^* P n 7 u °“ e regi0 “ ; simUarty the consciousness of the Atman 
residing m the heart is there, pervading the whole body. It is proper that the 

SffCi S’, “■* «“• - -• !>“■ «»M«W 

- ^ 1 Isay (says the objector) — It has been stated that mere 

pZlTt fom t e Atm “’ b r iS U stated that consciousness is the 
Sy y? “ ? ~ There < the Sutrakara ) says ( by way 
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than tW^ 8 ? e , Sme '' which is Perceived as the quality of the Earth is other 

“w«Tn a tt7orm CO Tk° USneSS WhiCb “ ^h^ed as the quality of 

, m the form — I know — is proved to be separate from the Atman. 
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And the Sruti also points out (the same ) in— 

* This Purusa does know ’ 

1127 II 

On account of being shown as separate. II 28 II 

Vijnana is shown to be separate, by ( the use of) that same word, from 
the knower in ( the passage ) 

‘ There is indeed no elision of the consciousness of the 
knower ’ ( Br. 4*3*30 ) 

1128 || 

[ 346 ] As to what has been stated in ( passages ) 

‘Who, abiding in Vijnana’ (Br. 3*7*22) 

* Vifnana spreads the sacrifice ’ ( Tai. 2*5 -) 

* The nature of Jnana, extremely pure ' ( V. P. 1 - 2 * 6 ) 

etc., it is pointed out that Jnana alone is the Atman —There says 
(the Sutrakara) 

The designation of that (Vi jnana ), on account of the 
Atman’s having that quality as his essence, like Prajna. II 29 H 

The word Tu turns away the objection. Tadgunasaratvat— on 
account of having the quality of Vijnana as the essence, there is the designation 

of Atman as Vijnana. Vijnana alone is his essential quality. Just as, because 

bliss is the essential quality of Prajna, PrajSa is referred to by the word 

Ananda ( bliss ) in __ 

* If this Akdsa were not the Ananda' ( Tai. 2*7 ) 

* One should know Ananda as Brahman \ ( Tai. 3-6 ) 

For, indeed of the PrajSa, Ananda is the essential quality, in ( passages ) 
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‘ That 25 i/te sole Ananda of Brahman ' 

* Knowing the Ananda of Brahman, he does not 

where ’ 

or, as in ( the passage ) 


( Tai. 2-8 ) 
fear any- 

(§Tai. 2*9 ) 


‘ Existence, Knowledge, Infinite Brahman ’ ( Tai 2*1 ) 

there is a reference by the word Jraana to the wise one, PrajSa. In ( passages ) 

‘ With Brahman, the wise one ’ (Tab 2*1 ) 

‘ Who , omniscient ’ ( 1 - 1.9 ) 

etc., it is known that JSana is the essential quality of the PrajSa U 29 11 

And, ( the quality exists ), so long as the Atman exists,— 
on account of this, there is no fault, on account of that being 
seen ( elsewhere ) II 30 II 


. On account of Vijfiana being the attribute as long as the Atman exists, 
he reference by that (VijSana to the Atman ) is no fault. And similarly, 
tne brokeii-horned etc., are seen being referred to as bull, by the word 
denoting the attribute bullness etc., existing as long as the nature (of the bull) 
exists that is to say, on account of its being the attribute describing its 

nature. By the use of Ca ( and ), Atman also, like Jnana, being self-illumining, 

L e s r tddi^on U V30 T n femnS (t0 Atma ° ' aS J5lna ’ ( the SQtrak5ra ) brin ^ s in 


fhprp tc v, As ^ aS been Sa ^ that in the case of deep sleep etc 
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But on account of the association with the manifestation 
of the (attribute) existing in this (Atman), like the virile 
power etc. II 31 II 

The word Tu ( but ) is for the sake of turning away the doubt raised. 
In the case of this JSana existing even in deep sleep etc., there is the 
possibility of its manifestation in the waking state etc., and so, its being an 
attribute persisting in its nature is appropriate. Like the ( virile) nature of 

a man etc. — Just as the virile ingredient etc., the essential characteristic of a 

^ » 

man, although existing in childhood, is unmanifest, and is manifested in youth, 

— by this (one cannot say that) being possessed of that virility is only 
occasional in a man. For, being constituted of the seven basic substances 
persists in the nature of the body, on account of the nature of the body as 
pointed out in (the passage ) -— 

‘ That body has seven basic substances, has three blemishes, 
two sources, made up of fourfold eatables \ ( Garbhopa. 1) 

♦ T 

It has already been stated that even in deep sleep etc., the I-entity shines forth. 

— And his existing consciousness is perceived in the waking state etc., as 
comprising objects of knowledge. And these attributes of the Atman,— 
being the knower etc., have been pointed out already. Therefore, the nature 
of the Jlvatman is being the knower itself. And that same, this Atman is 
atomic in dimension. Even in (the passage ) 

* T[o consciousness exists, after departing ’ ( Br 2*4*12 ) 

— is not mentioned the absence’df JSana in the released Soul: but on the 

r 

contrary, ( what is stated is) that the perception of birth, destruction etc., 
prompted by something associated with the beings in' the state of worldly 
existence, in (the passage ) — 

* Having risen up from these elements he perishes after them ’ 

( Br. 2*4*12 ) 
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[348J ^WlrflcH^ cT^T ^OWT^— 

3!jqRn ^Rra^, SJWMMfW* * ^ 

nq^mara , -^TfRWOTi m, sn ftai w I't^'Sf^' ^ 1 a ^f* 

_/JN 

di«is^w4KiHliM^^^® i 5 e Wr j5Fn?*n 
cii^q^TO qr i i ^ gqssvfta , 

4ji^ T 1 ^cj^|qe5i®*w ^nf^f?i • 

kcR4wfi^dt4n i t*H* i3i H q <3 foH Y^3ia 5g^a n^a<^» > gpn- 

_that does not exist in the case of the released Soul, on account of its having 

thp. same sense as in (the passages ) — 

‘ The seer sees not death, nor disease, nor again the nature 
of misery. The seer, indeed , sees everything and obtains everything 
everywhere' ^ (■ Cha. 7*26*2 ) 

* IA Cot remembering the birth, this body ( Cha. 8*12*3 ) 

‘ Seeing these desires by the mind, he enjoys 1 ( Cha. 8*12*5-) 

II 311! 

[ 348 ] Now, (the Sutrakara ) speaks of the blemish in the doctrine 
advocating Jnana as the Atman, if he is all pervading -— 

Otherwise (there would he ) the undesirable contingency —, 
allrtime perception and non-perception, or either as a rule. II 32 II 

Otherwise, according to the doctrine that he is all-pervading, and the 
doctrine that he is mere consciousness, there would perforce be the perception 
and non-perception indeed always together, or either as a rule — there would 
be perception alone always, or non-perception alone. This is what is intended 
to be said — 

In the case of the perception and non-perception of the Atman obtaining 
for the matter of that in the world, this all-pervading Jnanatman would be the 
cause of perception alone or of non-perception alone If he were the cause of 
both, there would perforce be existing both everywhere always; if ( Atman is 
the cause ) of the perception alone, there would not be non-perception of 
everything, everywhere at any time; if only of non-perception, there would be 
no perception at any time anywhere. As for us, on account of the Atman abiding, 
verily, within the body, there alone is the perception of that, and not else¬ 
where— this is the settled arrangement. Even if (the perception i§ said to 
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[349] ST^IrflT fTTcn ^ Vflg'lRfflai j^Tf^ I cficft, 33 

tWI^ScI ^ ar^rRRf ^oiRf ^ T^SpT I f^m ^rfpq; ? 

^#ITr^ I ^cft ? 3TTc*Rt ^^*TOTT3T*fa ^ ^fr^Wl^TT#^ 5J3J3 [ cTCjrf|- 

3*33^ ^jTh-W 

e *t *jr*frt tw*rt ' (^tt. ^i^) 

5*nf^T WWiW^Jld^ ^ 3TfTT3^ ^TTf?3 feTT^ gfi j r qT Tfi 

srf^nSET 

‘ &rTT 5*rf ffT^ / 

3*77 cf^ ^ r% 5 f 7 ^> ^r% ^ //' ( ^t. ) 

fl3 l ^KUT r U T ^ ^TFTvI IROTHW^: I 39JT ^ *TO3I s fcreqrefoq 

a 

be) dependent upon tbe sense-organs, — because all the Atmans being all- 
pervading are conjoint always with all the sense-organs, — the blemish 
pointed out obtains (there ) also, on account of the non-regulation of the 
Unseen etc. || 32 u 

Here ends the Jnddhikarana (4) 

The Agent, on account of the Sastra being significant U 33 li 

( Adhikarana 5, Sutras 33-39 ) 

[ 349 ] It has been stated that this Atman is the knower, and that he 
is atomic in dimension. Now, it is considered — Is he alone the agent, or, 
being himself indeed a non-agent he superimposes upon himself the nature 
of the agent of the non-sentient qualities ? What (is ) proper here ? Atman 

(is) but a non-agent. Whence ? For, it is pointed out in metaphysical 

works that Atman is a non-agent and the nature of an agent belongs to the 
qualities. To explain the same — 

In the Katha-sections, repudiating all the qualities of the Prakrti, such 
as birth, old age, death etc., in the case of the Jiva in ( the passage) 
beginning with 

‘ He is not born nor dies \ ( Ka. 2T8 ) 

is repudiated the nature of the agent also, in respect of acts such as killing etc., 
in (the passage ) — 

1 If the killer thinks of killing , if the killed one thinks 
( himself as ) killed ; — both those do not know — this one neither 
kills , nor is killed'. ( Ka. 2*19) 

— That is to say — knowing Atman to be the killer, one does not know 
the Atman, And likewise, by the Lord himself personally, has been spoken of 
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* VWT‘' T^TWlWn^ wfrw uk?f: / 
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^ 5l^R 5T 4l^Rlg ?T^ t 3t& 3WIUI W&It 4 ^Tr^rcR#cI ^ I 

‘ ?77WW TFTtwfx ' (l.g.^ 1 ^) 


uue&eu <±s an 


the nature of the Jiva as being the non-agent, and the regarding 
agent as infatuation in 

* Karmans on all sides ( are ) being done by the Gunas of 
Prakrti; ( but) one with mind confounded by Ahamkara (I—ness) 

fJlrtlfcc —». 7 { /TW^ + Ii /-» 1 y _ 


thinks — I (am) the doer.' 

‘ When the Seer perceives no other agent than 


and 


( Gita 3*17 ) 
the Gunas ’ 
(Gita *14*19 ) 


of the body , 
spoken of as 


. is spoken of as the cause in ? espect 
sense-organs and the state of the agent ; Purusa is opuKvn oj as 

the cause in respect of the nature of the enjoyer of pleasures and 
miseries \ ^ G _ t ~ ^-20) 

Therefore, the Purusa has the nature of the enjoyer alone, and Prakrti alone has 
the nature of the agent— 

This ( prima-facie view ) being reached, we say (in reply )—'The Agent 
on account of the SSstra being significant-Atman alone is the agent, not the 
qualities. How ? Cta account of the Sastra being significant. For, the 

(passages in the) Sastras, — one desirous of heaven should sacrifice, one 
desirous of liberation should meditate on Brahman -these and others assign 
the nature of an agent to the enjoyer alone of the fruit,-heaven, salvation etc 
indeed, is_a sentient assigned the nature of an agent belonging to the non- 

sentient; the Sastra is ( so called ) because of its Sasana ( ordering ), and Sasana 
is-directmg ( one)I to act and the role of a director in the case of Sastra is through 
productmg knowledge. And it is impossible that the non-sentient PradhSn, 

J“£ enhgh'en one. Th.efore, it is only when the enjoyer, “ sentient on T 

(thd Sutrf) Sa5Ua ^ haVe s «“fi^e. That is stated in 

‘ The fruit °f the Sastra goes to the director' 

C Jai. Su. 3-7-18 ) 
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‘ f5=c7T f ( 3TT. Vi3V) 

fr?IT%T fRT 7 . cTfirJRT Hr?Tr%I ^T^^mTRT^- 

^cf I W&Z 

( fzPTRmrfi ' ( *ftcTT \\\v) 

fr^lRvfl TTUTRto ^cT ffa, cTrSfcnR^ffrl^^l Ti$J\J ^vfG^lflJlur- 

to%raT. ?r ^i^qsT5%ra RFrarsirrafg^T *roiRi^g \ cP4T ^ 

ctotot 

' ^7W *p7T}^7TSFT' I 9 

fra i m\ c^nr^R^ 

r cr%w wrt wrfwrr^rj toi w t/ ? 

vT3 

T^rTTW ^ 7?W J¥T%' II 9 
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' zjfwr* mr wz =? ^7%^ / 
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• ■ 1 ■ 1 ■ -T ———* ———--■"*'■— —“— ■ — — 

As to what has been stated in ( the passage ) 

* If the killer thinks ' ( Ka. 2'19 ) 

etc., that the Atman is mentioned as the non-agent in respect of the killing- 
act,—that is said on account of the absence of ( the Atman ) being fit to be 

killed as the Atman is eternal. And as to ( the statement ) that <the qualities 
alone are known in the Smrti-works to be the agent, in ( the passage ) 

‘ Of the Prakrti, being done ' ( Gita 3*27 ) 

etc.,—there is the nature of the doer, of this (Atman) in respect of activities 
pertaining to the worldly existence, due to the association of qualities, Sattva, 
Rajas and Tamas, and not prompted by his own nature, and so, it is stated 
that the qualities alone are the agent, in the light of the discrimination about 
what is pertinent and what is not pertinent. And similarly it has been stated 
even there 

* Association of this one with the Gunas, ( is ) the cause of 

his births in good and had wombs (families') ' ( Gita 13*21) 

Similarly, even there is stated, after taking for granted Atman as the agent— 

‘ There, this being the case , he who perceives the Atman alone 
as the agent, with his intellect not ( properly ) developed,—that one, 
of wrong ideas , sees not.' (Gita 18*16) 

And when the nature of the Atman as an agent, being dependent upon (things) 
beginning with the base and ending with fate in (the passage )— 

‘ The base, likewise the doer, and the means of various 
kinds , and the manifold several activity ; and fate, verily, ( is ) 
here the fifth ’ ( GTta 18*14 ) 


( to 3 ) 

( to *U13$ ) 
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£he Atman alone t0 be tbe ^gent, heTees~not—this~iT~the 

. °" “ count ol laki "g hold of, and reference about the 
sporting, u 34 ll 

With the introduction 

‘ As a great king ’ f 

in ( Br. 2-1.18 ) 

' f” *** rf; * T v \ U ’ catching hold of {t >ese vital airs moves 
about at will within his body ' , ’ moies 

sts^yursit »■ '■ ■*• - -i'-Sd 1 * f > ,„. 

iTTilfi ? f ?.n r ^‘ h t afsent >«» 

be a change in the reference (of that matteffVW W ° U ‘ d 

doer in ^ *• 

tjnana spreads the sacrifice and also spreads the Karmans ' 

but to^Buddh^the^nner se^e-organ *“ by the<word V* jBana, 

there would have been a change in the way” the" referenceTs^d “ %° 

Buddhi is the instrument, there should w k , e . ls made - Because 

Buddhi , by the instrumental case as Vijn a -nena (by V^ana 35°'#* ( ° f ^ 

A h. 1 ’ hke * he Pecccplion. II 36 I) " 

has been pot'ted out“hatStman we? T h° ^ agCnt _ Just as ic 
non-regulation in W( re to be al l-pervading, there is 
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f fWc^i* ( sr. ) 

#7TT ^Fm % cTT ^WWcj; 1 3TTcTR( fig r qE E gq Jffl I Ha EftTR- 

nfq mi^ws^ i 3?cT ^ ^i^r^onCRmf^ fwrt sftoqsiet ^rttt c^r^n 

^IFi; u ^ u 

II ii 

IfTTTfRigqq^:, ^rKfSRTtofq cT^TI *Sq wf^JPTRT 
^!>c3RTT%#?cT I ^TrER ^ jp^q #1SR 3*IVmfe£N 5RTUIPfTR3J » 

r TwtsfrrT vtjfiwwr^' ( st. ?bt. t *) 

cf^r t| ^qvatprpq: u ^v9 w 


II \<C II 

1%* Ht^r^^cT^TFir^RTq%q ^T WF* 1 ^ ^ ^RTfa: STfi^nS- 

I ^ =sr STf^R^tSWi^ qfrief: i aitflS cq i ^N ^cfi u ^ u 

5^cTR5FRt ^%T qtffcq sfiq^T, TK£— 


' C There would be') the undesirable contingency — all-tune 
perception or non-perception ’. ( Bra. Su. II. 3‘32 ) 

etc.,—like that, if Atman were not to be the agent, and if Prakrti were to be 
the agent,—all Karmans would be there for the enjoyment of alb because that 
( Prakrti) would be common to all the Purusas; or, not indeed of some one 
at all. Owing to admitting Atman to be all-pervading, even his presence is 
unrestricted to all. For this very reason, no rule even in the case of the 
inner sense-organ etc., can be reasonable, depending on which there would be 
the proper adjustment, u 36 ll 

On account of the change of power II 37 || 

If Buddhi were to be the agent, there being the impossibility of another 
agent being the enjoyer, even the power of being the enjoyer would belong to 

it (Buddhi) alone—thus the Atman would be divested of his power as 
enjoyer ; and because the nature of enjoyer would befall Buddhi alone, there 
would be the absence of the means of proof regarding the existence of the 

Atman. For, it is their tenet that 

‘ Purusa exists by virtue of the nature of an enjoyer \ 

( Sa. Ka. 17 ) 

II 37 II 

And on account of the absence of the state of concentration II 38 || 

If Buddhi were to be the agent, it would be the agent even in the 
Samadhi ( state ), the means of salvation. And the Samadhi is of the form 
( of the cognition )—I am other than Prakrti—and the Prakrti ( entertaining 
the idea )—I am other than Prakrti—is not competent to indulge in concentra¬ 
tion. Therefore also, the Atman alone is the agent. II 33 || _ 

I say ( says the objector )—If it were admitted that the Atman is the 
agent, his activity for all time would not cease—To this, (the Sutrakara) says— 
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And as the carpenter in both ways. II39 || 

The Atman, although endowed with the sense-organs—Vak ( Speech ) 
etc., acts when he wishes, but does not act when he wishes not; just as a 
carpenter even when the tools, axe etc., are near, acts or does not act, according 
to his will. But, if the non-sentient Buddhi were to be the agent, there is 
bound to be activity for all time, on account of the absence of any regulating 
cause such as desire for enjoyment, etc. {| 39 |1 

Here ends the Rartradhikarana (5) 

But that from the Highest, on account of the Sruti II 40 || 

( Adhikarana 6, Sutras 40-41 ) 

[ 350 ] Is this activity of the Jiva independent, or dependent upon the 
Paramatmaa ? What is reached ( as the prima-facie view ) ? —Independent. 

H (the activity ) were to depend upon the Paramatman, the Sastra-passages 
eakng with injunctions and prohibitions would perforce be useless For he 
who is competent to begin or refrain from an activity by his own willi-he 
alone is fit to be enjomed. Therefore, his is an independent activity.—This 

H?*w'^Tt V1£W \ ^ mg reached ’ k is stated ( in reply )— But from the 

w ° rd _ T “ turns away the ( preceding ) view. That activity 

_ 1S tbere P f rat— from the Paramatman alone, the cause. Whence ? 
On account of the Sruti ( passages )- 

* ■® w£ered within, director of people, Atman of all ' 

* U/kn srhiA' * * 7 *T‘ _ ^ Tai* A. 3*11*2 ) 

Atman i>™^ * 7, ' fe , A j mtln - within the Atman ; whom the 

Atman hums not, whose body is the Atman; who controls the 

Atman mthm-that is your Atman, the inner Controller, immprtal. ' 

( Br. 3-7-22 ) 





[ Para 351 





‘ Wit fTY ^f^ET *?rT: tufriwiwnvT 


e fag^: ^VcfRT fff/'S’f? frrwfa 1 
wnTE^E^wrnr wfftt // 


(«f|rTT V<m) 
(=Ttc1T 'Ul^'i ) 


fR I! 8o U 

[3 51J W^cfrfR, rma— 

ns? ii 
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sf^er ___ 

Also the Smrti ( says the same thing )— 

‘ And I am well-seated m the heart of all; from me ( come 

forth ) rflemory, knowledge and exclusion ’ ( Gita 15*15 ) 

‘ fsvara abides, ( O ) Arjuna , in the heart-region of all beings, 
making all beings ( as though ) mounted on a machine, whirl about 
by Maya ’. ( Gita 18*61 ) 

|| 40 || . N 

[ 351 ] I say ( says the objector )—It has been said ( by me ) that 

there would perforce be the uselessness of the Sastra-passages dealing with 
injunctions and prohibitions There ( the Sutrakara ) says— 

But (Isvara) is dependent upon the effort made, so that 
there would not be uselessness of injunctions and prohibitions etc. 


II 41 II _ 

In respect of all activities, Paramatman, the inner Controller, makes (the 
Purusa ) act, by granting him permission, taking into account the effort, labour 
gone through by the Purusa. This is the sense —Without the permission of 
the Paramatman, his activity would not be forthcoming. Whence this ? 
Vihitapratisiddha-vaiyarthyadibhyah—(So that the thing enjoined and the 
thing prohibited etc. would not be useless;) By the word Adi are to be under¬ 
stood, favour, control etc., Just as when two are sharing wealth, the 
taking over of what belongs to another, is not possible without the consent of 
the other; still because the consent of the other ( practically ) is his own act, 
the fruit thereof belongs to him alone. Giving the consent even by one who 
is competent to dissuade one from a sinful act, does not amount to his being 
merciless — This has been propounded in the exposition of the* Saiikhya 

doctrine. 

I say ( says the objector ) — Thus ( what is stated ) in (the passage ) 
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‘ This one alone makes one perform a good act, whom he 
wishes to lift up from these worlds ; this one alone makes one per¬ 
form an evil act , whom he wishes to go down ’ ( Kau. 3*9 ) 

— (that the Lord ) alone himself makes one do good and bad deeds, with a 
desire to lift him up or to throw him down; — this does not stand to 

reason. — (This ) is stated (in reply ) — This ( is ) not ( a statement ) 
applicable to all. But he who is extremely well established in the favour of the 
Highest Purusa, acts; the divine one himself, of his own accord, favouring 
him, creates love (in him ) for only those extremely auspicious acts which are 
the means to attain to him. And for him who is extremely firmly establi- 4 * 
shed in his disfavour. He creates love for acts opposed to the attainment to Him, 
which are the means of the downward course. As has been said by the Lord 
himself in, beginning with — 

‘ I am the source of all ; from Me proceeds forth everything 
— knowing this, wise men endowed with devotion resort to Me ’ 

(Gita 108 ) 

' To them, ever devoted, worshipping (Me ) with affection, I 
give that Yoga of understanding by which they come to Me- 

For the sake of ( showing ) compassion to them alone, 1 
abiding in ( their ) soul-state, destroy the darkness produced from 
ignorance, by the refulgent knowledge-lamp ’ ( Gita 10T0-11 ) 

etc. Similarly, having stated, beginning with 

* They speak of ( describe ) the world as unreal (coming 
from J^sat ) without foundation, without any Controller ’ 

( Gita 108 ) 
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#St ^IN Wl(%ri5ilR^M^^r || II 

^Tpl S^-H^) 

[352] ^ft^T qsfcq WTSW^tTT^t^vr: i %&ti— ^ftg: TOm?- 
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etc., and ending with 

* And those envying me and hating me in the body of 

themselves and of others .’ ( Gita 16*18 ) 

it is stated 

* Those merciless haters ( enemies ), the meanest of men in 

worldly lives, I throw unceasingly those unholy ones into the Asura- 
wombs. * ( GTta 16*19 ) 

II 42 ii 

Here ends the Parayattadhikarana ( 6 ) 

A portion of Brahman, on account of being designated as 
manifold, and also otherwise; some read (his) being possessed 
of the state of fishermen, gamblers etc. 1142 || 

( Adhikarana 7, Sutras 42-52 ) 

[ 352 ] It has been said, that Jrva’s being the agent is dependent upon 
the Highest Purusa. Now a doubt is -raised—Is this Jlva absolutely different 
from the Highest, or is he the Highest Brahman itself infatuated, or Brahman 
itself characterised by limiting adj uncts, or a portion of Brahman ?—The doubt 

t 

is due to the conflicting Srutis ( in this respect ). I say ( says the objector )— 
in ( the Sutras ), 

* There is the non-different nature on account of the words 

Arambhana etc. ' ( Bra. Su. II. 1*15 ) 

‘ But more (in addition ), on account of the reference as 
different' ( Bra. Su. II. 1*22 ) 

this matter has been decided here itself — (We reply) True, that same is 

decided in particular by declaring the Jlva to be a portion of Brahman, after having 

* 

objected to it on the strength of the conflict between the Sruti ( passages ) 
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r ^88 


i * R'JTtcr ^furis- 

5F?Trt ^ ^ sriMcTSIcT I T% mTFTFcTT ? 37r^Tf^^f I ^cTt ? 

'' P7# (%. ^1%) 

smiR^i i 37f?RT ^cr%^r4sif^qi?- 

^nfrq^rRw» s^otts^tt sfrab ^ ^ttCr: i i 

^ft^T 5#f^Tclr cf^cTT ffaT sr^nSr SFTg: I 5? ^ sfN:, 3r*ta3iqqT%:. 

snsrKfNsmiT^r i q^i^rSFcffavrer ^r crs^ <?5qqre*r i 


?IgJ ¥TF^ 57§T sfta: 1 ^cT* ? 

‘ oripmm ww’ 


( m- ) 

(f. Wm ) 


■» ^ / 

^ife^lc+WNiq^TT^ l ^3^ %%^ %cnif?cnab 3FF5TOT- 

i%6(®dwi*iq<iw ^Rmr- pn^afFc^m: i 

3FJ qT siSic|i<tigm&t|«lRs0«l ^FT I jfTcf: ? cTtT ^TTcfnhfTcrtq%^TR[ i q 
^T^MIIW^fl^qK chl^d f^T ^ vTTqq. I 

referring to ( Jlva s ) being manifold and ( his ) being one; for, so long as it 
has not been decided that Jlva is a portion of Brahman, Jiva’s being not different 
from Brahman, and Brahman’s being over and above that, would not stand. What, 
for the matter of that, is (the prima-facie view ) reached ? Absolutely different! 
Whence ? On account of the pointing out to the difference in 

‘The knower and the non-know er, the two unborn ' ( Sve. 1-9) 
etc. The Sruti passages mentioning the non-difference between the knower 
and the non-knower are secondary in sense, on account of their putting forth 

contradictory views, like — one sprinkles by the fire. ( The view ) that the 

Jiva is a portion of Brahman, also cannot be justified; for, the word Amsa 
denotes a.part of an object. If Jiva is a part of Brahman, blemishes belonging to 
him would exist m Brahman. Nor again is to be accounted for, the state of 

being a portion, because Jiva is a cut off portion of Brahman, on account of 

rahman being incapable of being cut into, and on account of the blemishes 
spoken of before intruding. Therefore, (in respect of Jiva) totally different from 
Brahman, his being a portion of that ( Brahman ) is difficult to sustain 

Or Jiva is Brahman itself in a state of infatuation. Whence 5 On 
account about Brahman being the Atman m ( passages ) 

•This Atman (is) Brahman' f ^ 

etc. —As to (the Srutis) mentioning manifoldness, they are" declared as 

nonl^U^proved°otS e ^ inStrUCtion about 
their eTc “ * 

adjuncts. Whence ? On account of the hSteuctiL ah h^Smmnglesa limiting 

the Atman, for that very reason Nor again 7s ft n boU f the Brahman being 
limiting adjunct is imagined by infatuation ^ 1S 1 poss J^} e to say that this 

the regulated arrangement about bondage and Sfa * impossibility of 
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[ 3 53 J 5rp% ? 3TW^RJ%— 

1 ^ ? JTRTTr^qq^TTc^ j =q. t33Ic%q cSTC^g; 1 3TWJT ft 

Sqq^Tf I JTRr^^^^FTP^TlFcR^^q-^T^c^M^T^^-^q^qTirr^^n- 

q<icf^i-qfaRcjtN rci i R fa€^qq i 

37^41 cqq^Ttsfq 

r W^WWm 9 ( sJT. ) 

' vrvmm ww 9 (f. ^r<m) 

loEnUm^er l srfq qT^rq^qT^rqqqiqq q.%— 

‘ ww VJiT ww V^t ww$ fimwr : 9 ( srrwT ) 

fHn^Totq?T a^rmt ^T%a^^q<=q^fTqfi i crasj qq^tqsqi f q ^ Tqqt s qqQtqd 
^Sp 1 qq^qsqq^g^Fn%^q srtqtsq sf^Pms^T ^Tt^qq^q: l q q 
^rqsqq^TTqf q^RJIfqqt%I g^^qq T%q Trq c qq ^ ^ <i ^rq- 
q^qeqq^Tqi^qrqr^Hdry^Wrqd^qraqjrqqcq^I^^q'qqf^chqqql^q^qT^- 

«'■ — —■■ “ ■■ — i ii, — -. ■ ,. . - ■■ ■■ *'" f ^■■iw i» ■■ ■■■ i i ^ i a ■■ ■ -■■“ 

[ 353 ] This ( prima-facie view ) being reached, it is stated ( in 
reply )— 

A portion of Brahman. Whence ? On account of the mention of (his) 
nature as many. Anyatha ca—and on account of the mention as being one ; for, 
the reference is seen as being both ways. The reference as being many, for 
the matter of that, is seen by ( the mention of ) being the creator, being fit to 
be created ; being the controller, being liable to control; being omniscient, 
being ignorant; being self-dependent, being dependent upon another; being 
pure, being impure ; being the mine of auspicious qualities, being the opposite 
of that; being the master, being the subordinate etc.— And also otherwise; the 
reference as being not different is also seen in ( passages ) 

‘ That thou art ’ ( Cha. 6-8*7 ) 

‘ This Atman, ( is ) Brahman ’ ( Br. 2-5-19 ) 

etc. Also, some read the Jiva being fishermen, gamblers etc. The students of the 
Atharvana read Brahman being fishermen, gamblers etc. as well,in the (passages) 

* Brahman, fishermen ; Brahman, slaves; Brahman, these 

gamblers * ( Atharvana Sukta ) 

—That is to say, from that is pointed out non-difference owing to ( Brahman ) 
pervading all Jivas. Thus, this Jiva ought to be admitted as a portion of 
Brahman, in order that this twofold reference could be proved to be in the 
primary sense. Nor again, are the difference-references proved otherwise, on 
account of the matter being established by Direct perception etc. Being fit to 
be created by Brahman, being fit to be controlled by it ( Brahman ), being 
its body, being its subordinate, having it for his support, being its ward, being 
fit to be withdrawn by it, being its worshipper, being the enjoyer of the fourfold 
human purpose in life, constituted of Dharma, Artha, Kama, and Moksa, that 
are to be secured by its grace, etc., — and the difference caused by that, between 
Jiva and Brahman, are not proved otherwise, on account of their not coming 
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I *T ^Tr^g^Tt- 

RqrRsfRr w i ®n5rrd%^?i5^i%^ mw^fa^srq^pj \ ^ 

^W»T stSbJHcJRtSthtfM y w ^fR5ra^»7^4^kR?lf^f§ ^W-HIdd cfcS^il 

dc$d M*d cT3T 

%IRT 7 dfaiRddl^/ tRc bJ STRflcl^ ^PR ^KUlsf^TM Id R<d^R 

d^qi^I^i ^ f^QR y fadiq W%qf|^R ? cTCTT ^WItI SRSiqdcd Iq Id I d, \ 

g^r str ^hjim *t ^rr^rRT* 7 ^ 

13 RMI 13 \ 5 T f| i^TiiSi^ V £^qi l^rm^TI?l%T%: l 3 R 

sfHts^r ^tts^t SR^qoq** u s^ u 
[354J H n 

f TpftsFT *rmft iwn^m^ fv^ t* (%. 3TT. ° ) 

|Td SFSROlfe^ ' 3i3tal'4i ft; qtq^«?: I f^TI ^cJTR, ^Td d^dRT 


within the province of Direct perception etc. Therefore, (the Sruti-passages) 
advocating the creation of the world are not aiming at instructing about 
something fake, op account of their repeating the difference proved by other 
means of proof. Nor again, can it be declared that Brahman was under an 
illusion, (infatuation)-—-Brahman having an unbroken uniform pure conscious¬ 
ness as its nature, bringing about the connection of the Atman with a nature 
other than that, the creation, sky etc., preceded by the thought as to being 
manifold; entrance into the same in the form of Jiva, the modification in various 
names and forms, the sharing of happiness, misery caused by the experience of 
endless objects of sense caused by that (modification); having stayed there, not 
as an enjoyer, being the inner Controller owing to its checking that ( Jiva )* and 
ensuring its own persistence as the cause Brahman, existing as Jiva and 

effecting release from Samsara, and being responsible for the Sastra giving 

instructions about that—If that were the case, this would amount to the 
ravings of a madman I 

( The idea ) that Brahman circumscribed by the limiting adjuncts, is the 
Jiva, cannot be proved either, on account of the presence itself of the 
reference to being the controller, being fit to be controlled etc., mentioned 

«• t Not m ^ ee< i> hi the case of one and the same Devadatta, is the 
establishment of_the nature of the controller and the controlled etc on 
account of the different limiting adjuncts, house etc. Therefore in order to 

account for the twofold reference it should be admitted that this Jiva is a 
portion of Brahman, n 42 H 


II 43 || 


£ ^^4 ] On account of the Mantra-passage, 

And on account of the iVTuntrcj-passage_ 

. \° ne f° ot °f his & al1 beings ; his three feet immoital in 
heaven , — 

-r- ( Tai A s*1 f) ^ 

Jiva is a portion of Brahman; for, the word Pada is denotative of a portion 
The plural number ( m the passage ) Visva Bhutan! ( all beings ) is there on 
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Ijppq^ TF5J 1 ^TSC^T ^Irq^JR?!^ I 

' wmr $rt: 9 ( 5T. *£. 6 ) 

STTr^TTOSmi^ I 

' 'forft f^?mft ^KFfftwmnw ^rt ft ftfwrft mm^ / 9 

(%. Wl) 

% c*TO$I^ qigRRcqc^^TSJTf^’^mFTr^Tcj; I tR R RRR I W ff 

R simTfoi% ^rfq fn^re^c^f ^#rm^w^sfq srpw^iTc^q^T- 

l 

' 9 (sr. 3. \\\\vc ) 

;rqfflRH$3 *ncTO5?$ q^TR II ^ II 

^ ii «a n 

' fttftftf Zfriftft fttZVrf: ^mW^f: I 9 ( iftcIT VaU ) 

^ffq^q $53trraferr5 I 3R3JTq*T^T: II 88 n 

3T^Trqsfq srrq^q q^qf^TfcR ^TT^l^TcTT Tl^l qgjorr tTg. fcqi ^rfftn sg — 

srtoi%3 <r: II tfH li 


account of the Jivas being many. The singular number in the Sutra also, 
Amsah, is intended to refer to the universal. The singular number in 

‘ Nfl* the Atman , on account of the Srutx ’ (Bra Su. II*3-18) 
is here also intended to refer to the universal ( genus), on account of the 

difference from Isvara and the Atmans also being many and eternal, being 
mentioned in the Sruti ( passages ) such as 

‘ Etei nal among the eternals, sent ent among the sentient s, one 
among many , who lays down the desires' . (S>ve. 6*13) 

In this manner, when the (fact of the) eternal Atmans being many, is 

backed by means of proof, although all of them are uniform, by having'the 
nature of consciousness, their distinguishing form is apprehended by those 
competent to know the nature as_it is of Atman. Immediately afterwards (the 
Sutrakara ) would mention the Atmans being many, in (the Sutra ) 

And on account of non-connection (there is ) no 

commingling ’ ( Bra. Su. II. 3-48 ) 

II 43 || 

It is also stated in the Smrti [| 44 || 

‘ M-y own eternal portion, verily, having become the Individual 
Soul in the world of mortals \ ( X5.7 ) 

— ( In this passage ) it is stated by the Smrti that Jiva is a portion of Puru- 
sottama. And therefore, this ( Jiva is ) a portion II 44 || 

Though Jiva is a portion ( of Brahman ), the blemishes belonging to the 
Jiva belong to Brahman itself, owing to his being a portion of Brahman — 
Raising this doubt (the Sutrakara ) says — 

But like light etc., not so (is) the Highest II 45 |J 
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[355] grafts* aiE lc fqfi I qf5T?TTT|q5*fcr: »OTTciRfS5T: i 3 tot ? 

*nw srjrtts^ wffi, mi TO^fjff^JTT#rr ftcqrft- 

RR t awi q reT # f w qi ^ft^n i 

^T?qn i R^TS^qj^i q^rt fqftqonr^T «^r i cmi ^ ft%=qq>i 
ft^Ig fq^qoTf^Ttsq mtl^T^TTS?TR^ Sqqf^fer I fq#*unq^l4t%T- 
%%SN t 33 ^qq^^qPT f^ ^c^ft ^ f fl T r ^ ^nfTRT^t^t- 

qq^ l crfqqjj^ %3 q*b fft l SRJPf^T sfT3T ?T cT^TPgcTi q*: I ft snrojr: 
wrqH^tipp:, crtt q«nw#nf^T^Tr^fNnt^ qftscqsfiya?^ %&r$t i 

^iqq^^iquifa^^d ^ffqfjTP qq&% I 3 T^qft^TT ^5 

S^^Ttft^qWPTT ftfMq4«-dcc|HII§Fq s^ctftqqere* I 

(^T. *Ulv») 

WW^' (f. ^nO 


cfW* 7 ft 


^ 5 ®?^RT 5 ?qTq?RfnTrqft 
|ft I snrm qq%f: I 


£ 355 ] The word Tu (but) turns away the objection. Like light etc,, 
Jlva is a portion of the Paramatman — as for instance, the light in the form of 
refulgence is a portion of the refulgent fire, the Sun etc., as for instance, the 
attributes, bullness etc., are part and parcel of entities particularised by bullness 
etc.—bull, horse, white, dark etc., or as for instance, the body is the portion 
of the embodied gods, men etc.,—like that. For, being a portion means 
existing in a part of one object. The attribute of a qualified entity is 

t>Ut ri: P< ^ rti0n it# And so ’ discriminating people point out in the case of a 
quahfied entity—This is the attribute-portion; this (is ) a portion—the thing 
qualified Even though the qualifying attribute and the qualified have the 
relation of part and whole, there is seen difference in their natures. In the same 
way, m the case of the Jiva and the Highest-the attribute and the qualified— 

^TTu ° f u part _ and whole ’ and the difference in 

(is ) the Highest “ T'th ( *? ^ Sutrakara in the Sutra-portion ) Not so, 
(is) the Highest As the Jiva is, not like that, the Highest,—that is to 

wly ffom^the^hv’ ^ 13 <Kfferent from the ^strous, in the same 

from fc he Jiva, his portion, corresponding to the lustre (is) the 

difference become current resorting ufthediff relerences P e “ainmg to the 
relation of rb» „.Jk. ? g t0 “ e ifference *n nature caused by the 

. Tk r b te and the qualified, in the case of the Jiva and the 
Highest. The references to non-difference, on the other hand are appropriate 

in the primary sense, pertaining to the attributes not fit for staying separa^v 

ssrs“£‘S?,“‘ M 11 *““ “• •» --I t.’, l rs 

‘ That thou art ’ 

‘ This Atman , Brahman ’ 5 £ ha - 6 * 8-7 ) 

of C Bmhm W antffh r”’at 7 im b^dy 5 •‘ We th . e Sa 7 e sense ' bei “« denotative 

detail. I, 45 || y ‘ T{ " S “ atter has alread y been dealt with in 
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^ II n 

^ Smm^TTclfqnT ^n%^rRf»flfqn[ ^nCTcR^Tl^ ^ r^si^uTp 

qTT^^T*. ^Rf^cT— 

‘ r r^w'f^ri t<V/W-'^frf^TT fkwrfvrfr T®77 / 

7^7 ¥| 7 ° 7 .' W'rfr^i^wf^^ II * 

c Tfcwfwc^'zfTr *ft W /ipr / 

c7?*r ST^cf? <7rfifa ? ^C7g.’ // / 

^nl?n i ^ ' Khs ^ gHfl sft 

' *T?*T!cW ZRT^ * 

^rH^rc^^KK'-MNHiiliKTc^ 5 J^fRT ? II 11 

[35 6J erg ftc% ^ RSRT r??t% %qr fc § temm - 

a?«j%gmrainT, »qf Ri^MwTHra^ i, % T fRMtqfosHig 

?n#5 ^agq<ra& ? ?c<mr$M i<s— 

«f5STFmiT^ ii s© n 

And the Smrtis ( say the same ) II 46 II 

In this way Parasara and others refer in the Smrti-works to the relation 
of part and whole, of the world and Brahman, as being of the form of the lustre 
and the lustrous one, of the form of power and the powerful one, and being 

the body and the Atman— 

I 

‘ As there is the pervading light of fire abiding in one place , 
so this entire world is the power of the Highest Brahman . ’ 

C V. P. 1*22*55 ) 

‘ Whatever is ,<created involving the aggregate of creatures, (O) 

Twice-born (Brahmana ,) when the creation comes into existence — all 
that , verily, (is) the body of Hari ’ (V. P. 1*22*37) 

r 

etc., — By the word Ca (in the Sutra ), it is stated that the Sruti-passages 

* Whose body, the Atman ’ ( Br. 3 - 7*22 ) 

etc., also speak of the relation of the part and whole, due to the relation of 
the Atman and the body. [| 46 u 

[ 356 ] In this way, when being the portion of Brahman, being the 
servant of Brahman, and being the knower (are) common to all — 
permission in respect of the study of the Vedas, and the ritual thereof, in the 
case of some ; and prohibition of the same in the case of others ; permission in 
the case of some, for the sight and touch; and the prohibition of the same in 

r 

the case of some'in the Sastras—How is ( all this ) to be reconciled ?—Raising 
this doubt, ( the Sutrakara ) says— 

Permission and prohibition from the relation with the 
body, like the flame etc, ]) 47 II 


( fa. 3. ) 

(fa. 3. 31 ^ 1 ^) 
(*f. XlvsP^ ) 
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riSqf artiwiwSNwi* «wft aI?rngf5ral,!, S2^^lS 

mS W*w* 5 <«*»> ™ ™ w 

~ no ,.. 

^^ffr r^rwrasCTrcCT^T^Wr^rl srfcf^tt 

* «*"**■"! 

ss;* kts* ***** «■* «•• 


" 8<: " [357J *3 g re i aa '*>r>4 

3lcT 3TT^— ik 

3TTCIH ^ rf II II 

araqj^ qWWM^ ^ 

Although all are possessed o£ a uniform nature, in being a portion 
of Brahman, being the knower etc., permission and prohibition are appropriate 
depending upon association with bodies,—pure and impure, in the form of 

Brahmana, Ksatriya, Vai&a, Sudra etc—Like the flame etc.—Just as though fire 
is of a uniform nature as fire, the fire from the fire-sanctuary of a learned 
Agnihotrin is taken; but the fire from the cemetery etc., is avoided; just as food 
etc., from a learned Brahmana etc , are permitted, but from a low caste fellow, 

etc., are prohibited. 11 47 H 

On account of non-connection, ( there is ) no commingling II 48 II 

Although the Jivas are possessed of a uniform nature in being the 
portion of Brahman etc., there would not be commingling either of enjoyment, 
on account of their being mutually different, and being different for each 
body, owing to their being atomic. In the doctrine advocating Jiva as being 
Brahman infatuated, and in the doctrine advocating Jiva as Brahman 
circumscribed (by the limiting adjuncts ), there would be all the blemishes like 
the commingling of the enjoyments in the case of the Highest and the Jiva, 
and among the Jivas—Bearing this in mind, the absence of the commingling 
of the enjoyment according to his own view has been spoken (by the 
Sutrakara ). II 48 11 

[ 357 ] I say ( says the objector )—Even in the doctrine advocating 
Jiva as being Brahman infatuated, regulated arrangement about enjoyment 
etc., would be there on account of the defference of the limiting adjuncts 
caused by Avidya.—So, ( the Sutrakara ) says ( in reply to this )— 

And (the Hetu) only a fallacy. 11 49 ti 

In .the case of an entity having only unruffled and uniform light 
as its nature, the logical mark propounding the difference in the limiting 
adjuncts preceded by the screening of its nature, is but a fallacy. It has already 
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m \ q^tfra^q^ snqqlqqii^ > 

stori^t n;q, wfa m qra-1 *het |aq srnfn^n*. i wru 

r \mrmi $fmi q ' (%. ) 

' If7#r %rrmiTKiFfr$ f (*t. m) 

'? T?K-y: fWT%frT ' ( 3. *1111, *J. Vl$ ) 

i a*feTqrc^rami%^ f| ^iqTl^^qQd^^q'h^+tqT- 

u %% n 

[358] qKm^tqr^^qrlciw^^sfq, tjqif^l^mroiEg^Tre- 

cqq^flT ^n^TTd, 3r4|l*l$ql^— A ^ ^ t -7 O 0 ? 

s^STH^^II V II H^- '° 



j^IWIr^ R3jq|rg^nqT?5^^q. 
^qrfawslsj si^tci^q^w^Tci; n ho ii 

%R[ II H? II 
tarera^* to u ^ 11 


been expounded before that the screening of light in the case of one having 
light alone as the nature, is nothing but the destruction of light. 

Or, the reading is—Abhasa eva. In that case, ( the meaning is ) — the 

logical reasonings are fallacious On account of (the word ) Ca, is referred to 

/ 

also the contradiction with the Srutis — 

‘ Having regarded the Atman as separate and impeller' 

( Sve 1*6) 

‘ The Knower and the non-Knower, the two, Controller and 
non-Controller ’ ( Sve. 1*9 ) 

* Of the two, one eats the sweet fruit of the Pippala ’ 

( Mu. 3*1*1 ; Sve. 4 6) 

etc., In the case of the difference in the limiting adjuncts imagined by Avidya, 
the commingling of the enjoyment continues in the same form, on account of 
the admission of there being only one thing with its nature screened by all 
limiting adjuncts. II 49 II 

[ 358-] Even in the doctrine advocating Jiva as Brahman screened 
by real limiting adjuncts, there would be a ( proper ) regulated adjustment, 
by virtue of the beginningless Unseen, the cause of the difference of limiting 
adjuncts — Raising this doubt, (the Sutrakara ) says — 

On account of the non-regulation by the Unseen. II50 it 
In the case of the Unseen also, which is the cause of the series of 
limiting adjuncts, there being the absence of any cause for regulation owing 
to the nature of Brahman being its resort, the absence of any regulated arrange¬ 
ment does persist, because it is impossible that the nature of Brahman could be 
cut off by the limiting adjuncts and Unseens, by their own connection I) 50 II 

And even in the case of meditation etc., this same II51 II 
Even in the case of meditation etc., which are the cause of the Unseen 
there is the non-regulation, owing to the cause already mentioned. || 51 || 
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II HR II 

[359] qflutoita rr^^Frt *iwi^wp(W 

dm^iii ^—ci*n ^qraisrf asr asr 

*i*Hit^«&&iRi ^tttp^cThm i^id4i<^q^j qa \ 

r ?T^?m J (sr. zi^VW) 

'TOf%fw ; (ff. 

s^pczrf ^5u«it si^miRt ^#R^terri?5ft i sist g 

( 5T. *J. ) 

5c*nf|ftr* t$T4iwsfknroic^Aig iR df ffa n ^ n 

^wi^pt tiwm-% ( o ) 

^TiCk^tai^wi^ %fRn^nror 

<$m' ^ n 


If (it be said ) on account of the difference of the occupied 
region.—No, on account of that being included. II 52 II 

[ 359 ] If ( it be said ) that although one and the same nature of 

Brahman, not deserving any cut by them ( limiting adjuncts ) is connected 

with the limiting adjuncts of various sorts, still, the regulated arrangement 

about enjoyment would duly be there, on account of the difference of the 

regions of Brahman connected with the limiting adjuncts—( our reply is )._That 

(is) not (so), because the limiting adjuncts would be going all over the place, and 

all the regions would come within the limiting adjuncts, the commingling would 

be there in the same condition. Although there is the association involving 

difference; of region, everything being the region occupied by Brahman, the 

misery associated with the Various regions would belong to Brahman alone. 
Earlier in the two Sutras 

Otherwise, ( there would he ) the undesirable contingency — 
all-time perception and non-perception , or either as a rule ’_ 


, < ... . ( Bra. Su. II. 3-32) 

J\.o rule, like the perception ( Bra. Su. II. 3-36 ) 

we spoke of the blemish as associated with the advocates of the Jiva being all- 
pervading, outside the pale of the Vedas. But here, in the Sutras 

_ . ." And { th f 1 Hetu “ ) onl y a fallacy ' ( Bra. SQ, II. 3*49 ) 

etc., is spoken of the blemish associated with the advocates of Atman being 

one, banging on to the Vedas. || 52 || ° 


Here ends the Amsadhikarana ( 7 ) 

Here ends the Third Quarter of the Second Chapter in the Commentary 

on the Sanraka-Mimamsd, composed by the 
Revered Preceptor Ramanuja , 


... 


ms: \ 
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[360] Sf^TfaftrF^ fT^T^T ^T^^f^qrTTl^m ^fb^q 

cRpfc%Sft > cTrSFTfST ^ffa^-q f^TTf^cTq I 
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ci^f?^qia?nq qftqTj^T I fjcT. ? I qqt cisn qioiT- 

qweqg rqf r T; I cPOT qHHT:, fTd I qj| 55f^ar %%'> 7 
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Fourth Quarter of the Second Chapter 
In the same way, the Pranas II 1 II 

( Adhikarana 1, Sutras 1-3 ) 

[ 360 ] While speaking of the origination of the entire ( world )—Sky 
etc., other than Brahman, owing to its being a product, in the case of the JIva, 
origination characterised by the nature being otherwise, was denied even 
though JIva is a product. The nature of Jiva also was clarified in dealing with 
this ( question). Now, the manner of origination etc., of the sense-organs, 
the instruments ( for enjoyment ) of Jiva, and of Prana is held under scrutiny 
( lit. being clarified ). 

There it is considered—Are the sense-organs an effect like the Jiva or 
like Sky etc. ? What (is) proper ? The disputant holding the prima-facie view 
says —Like the Jiva himself; (on account of the Sutra) In the same 
way, the Pranas—Pranah—sense-organs. As the Jiva is not produced, similarly 

the sense-organs also are not produced.—Whence ? On account of the Sruti— 

Just as the non-origination of the Jiva is apprehended from the Sruti, so, the 

t 

non-origination of the Pranas is apprehended from the Sruti itself. The proof 
( in that connection ) also is ( here ) extended by—In the same way, the 

Pranas. What again is the Sruti here ?— 

4 Asat, verily , was this in the beginning. There they ask — 
Whas was it at that time ?—The seers , verily , they — in the 
beginning there was the Sat ; they ask—Who ( were ) those seers ? 

The Pranas , verily , the seers \ ( Sa. Bra. 6-1-1 ) 

—thus prior to the origination of the world, the existence of the sense-organs 

is mentioned in the Sruti. On account of the plural number of the word Prana, 
it is ascertained that the sense-organs themselves ( are meant here ). Nor 

again, can this Sruti passage, like 
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c ^rwpmfffm %wm ^r% : ' ( 1 * i) 

Wq l R K qg f qf^Tg 5Tm 

' ZFB%T T5*w znrfr% J (SET 3TT- Mill ) 

gs^^^iqwcq^^^rsTci^ncj; i ^ft«ftrqf%«nf^^ 

^ STFcT, 3TW^t — f%S?Tlf^ STHm^rq^ I §?cP ? 

' w? w^m zjrh^ ’ ( 3T. ) 

' w[?m m t&t tttr $n€r %' ( <t 'in ) 

‘ ^rfmwr m writ w ? ' ( 5 . ^nn ) 

fig r qr % sT ^ rn^ ^T^^rewnct; 1 *t ^T?#[^qr%^i^u%?^tcqT%- 
[Tf2Tn, STrrJTgfrqf^Jr^^W^cfRf ftr9r9#t'TOgcfrtf I 


^cf STFcT, 3TW^t — ^?T^ 

' ^r w^m zTTtftq;' 

‘ 3770*77 37 tttr $n€r%’ 


‘ TTie wind and the mid-region—this immortal ' ( Br. 2*3*3 ) 

‘ That this is the deity that never goes to set ; viz. the 
wind * ( Br. 1*5*22 ) 

be construed as referring to staying for a long time, on account of the Sruti 
passage 

‘ Asat, verily, was this m the beginning' ( ^a. Bra 6*1*1 ) 

mentioning their stay even at the time of the dissolution of the entire worldly 
existence. As for the (Sruti passages ) advocating the origination (of 

Pranas), they should be construed like those ( Srutis) advocating the 
origination of Jiva—This ( prima-facie view ) being reached, this is stated (in 
reply )—Like the Sky etc , themselves, the Pranas also are originated, Whence ? 
On account of the ascertainment of everything being one, prior to creation in 
( passages ) 

‘ Existent ( Sat ) alone , gentle one, was this at the beginning ’ 

_ ( Cha. 6*2*1 ) 

‘ The Atman, venly, this one alone, was in the beginning * 

( Ai. M ) 

etc., and on account of the mention in the Sruti 

‘ Erom this, is originated Prana, mind, and all sense-organs ’ 

( Mu. 2*1*3 ) 

°f. t j ie origination of the sense-organs, they could not be staying prior ( to 
origination ). Nor again, is it possible to construe the passages under discu¬ 
ssion about the origination of sense-organs, like the passages dealing with the 
origination of the Atman, because as in the case of the Atman there are not 

seen Sruti passages repudiating the origination and Sruti passages teaching 
about the eternal nature. 
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‘ wwm ^jtw^ 7 ( 5rt. stt. $nn ) 

^u^Mi^sfq mnr^T^r wn?frq 

r mfm f m wrfa *rwrft wnfarfttfiRrr^r wvm*%fw%w 7 

(3T. 'in'ii’A) 

CT^T mor^T^q TOTRSF^ I 

' ?mT WJW WT*T‘- 7 ( STcT. sTT. M'in ) 

a^q?f, ?T rcT^cRT^T^fS 11 \ II 

[361J ^Rjt sn<*m ? ?icr *sf^5Rgf!lr. qrogwra 7 ^ ^ cTsn^ — 

u r n 

5r^raWrreqcT q^IclRt ^t: >> * >1 

II ^ II] 

fcTO snarer. TOTTcHci^R:, qrq: q ^ TT rqcqfdR^f^Mq^ T 
qTFqqq^cT^T IR ^ I £ MyHi rd | d, i 

' rn$f vwzrrwTwm^ i fimwwrr^t ^rm^rw 7 (|. <irm ) 

Even in the passage 

‘ As at, verily, was this in the beginning ' ( Sata. Bra. 6*1*1 ) 

it is the Paramatman himself that is pointed out by the word Prana, because 
the word Prana is well-known in the sense of the Paramatman also as in 

1 All these beings, indeed, verily, enter into Prana alone , 
leave off Prana \ ( Chi. 1-11*5 ) 

The word Rsi in ( the passage ) 

‘ Pranas, verily, the seers (Rsayah )’ ( Ssata. Bra. 6 TT ) 

is used referring to the same Omniscient ( Paramatman ), not again referring 
to the non-sentient sense-organs. II 1 II 

[361 ] If ( it be asked )—How is the Sruti ( passage ) —The Rsis 
( are ) the Pranas — using the plural number, appropriate ? — there (the 
Sutrakara ) says— 

Metaphorical, on account of the impossibility; and 

( Paramatman) being mentioned in the Sruti as being prior 
to that ( creation ) II 2 II 

The Sruti-passage containing the plural number is (to be understood 
as ) metaphorical, on account of the impossibility of the sense—Many,—on 

account of that very Paramatman being mentioned in the Sruti itself, as 
staying prior to creation. || 2 || 

On account of Vak being prior to that. II 3 II 

For this reason also, the word Prana denotes Paramatman, on account of 
Vak, the name referring to entities other than Paramatman, which is the 
province of speech, being there prior to the creation of Sky etc. That is to 

sa y on account of the absence of entities resorting to name and form, 
according to (the passage ) 

Then this indeed was .unmodified. That became modified 
in name and form ’ ( 3 r> 1 . 4.7 ) 
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mvrTrTr : ?fjw. n T m?m^ ( ?) 

m iu ii 

(^fwi s? »-n) 

[362] a H ifaqrto i t% ’sffa ? f# ^Rtoiciq^: 

l f^T qiHff ? ^JH, ?R ) ^cT : ? JRfqftTqcTRT^r i qR^cnqsqRqRq f%R- 

?noRr r ^frqq *rs ssrai 3 wrhi ^hri^i 

' m <£[ ^tw w% ^Ki % w 5f7?7?r f3i%7T<‘ mm i * 

(5. ) 

I #RT g^qS*?(TqqRT 1 N^lNrTra ^ qirlfl^cT: STTUTT*. 

‘ *r?7 vwrwmw^w fnwrM mm m / 

§7^r ?7 m^TTZ-' wwt *77n^ II 9 ( ^FT. ^1° ) 

fR i ^kkrt-h^ ^ r?r r^ttwr *ticp i qq sfRq ^ R^iw^qtt 
^ R Miq q qR^quTTtfiff^Tqr fTRRTR fqJRqcTcqM, 3TTq*q q^mnq ^tq- 
Rq^f%isnuifi%qqn% q#ia *r*qq i qTR flqrofa fqqqi^f sn^qirqq 

and on account of the absence of the functioning of the sense-organs Vak 
( speech ) etc,—they do not exist. II 3 1 / 

Here ends the Prdnotpattyadhikarana (2) 

Seven, on account of the movement and being par¬ 
ticularised II 4 It 

( Adhikarana 2 , Sutras 4-5 ) 

[ 362 ] It is now considered—Are those sense-organs only seven, or 

eleven ? The doubt ( arises ) on account of the contradiction in the Srutis_ 

What ( is the prima-facie view ) reached ? Seven—Whence ? On account 
of the movement and being particularised. As for the movement, it is 

mentioned in the Sruti of the seven only, of the nature of moving about in 
the worlds, along with the Jiva being born and dying, in 

1 These seven worlds, where Pranas placed in the caves, seven 
each, move about \ ( jyj u _ 2-1.3 ) 

3'^ le repetition ( of Sapta ) refers to the different individuals. And those 
Pranas moving about are particularised in their nature—as in 

1 When the five cognitions are steadied on, 'along with the 

mmd ; and Buddhi does not function,—they call that the final 

D C£?J f 5e * ( Ka. 6-10 ) 

Parama gatih (the final course ) is the moving out for the sake of Moksa, 

abandoning the moving about within the body. Thus because the Sruti describes 
the movement of the seven alone, along with the Jiva in birth and in death, and 
they are particularised as cognitions in the state of Yoga,—it is known that the 
instruments ( at the disposal ) of Jiva, are seven alone-viz. ear, skin, eye 

T!?’ Buddhlandr mind ' As to the other sense-organs that are 

on accou “ of their being cognisors of 
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e dr&if ’ C !• ) 

t w-rf ¥ whm-' mm w^mwt* (%. %. M'u^n ) 

* m % ^^q^Tsir 

SIUflSqqqqTb ^ H8H 

[363] trq urer, sresut— 

^ H HII 


5T ^MF^rn^i. s*iq S^m, ^nfi^mfq qrtft ^ ^ ^ w 

i ®w?t t sfrsn#u<ira snswitf 

a,^sfq ^v, q , aim ^-aai ?wi * 

3nsra^nKTf*!Hi5TftKni<%ii?FH ! t ^ S^Js+Kfatw^wWilW, w3>wn« 


5JTNTI 3^, 


r ^ rujT mfirnTV-' ’ 


(f. \\w ) 




‘ Eight graspers \ ( Br * 3 ‘^‘ 1 ^ 

. Seven verily , are {fee Pranas in tfee feeacZ, fiw down fee tow 
- ’ ‘ ( Tai. Sam. 5-1-7-1 ) 

etc and designated as tongue, hand, foot, organ of evacuation organ of 
generation, Ahamkara, and mind in passages dealing * with Prana -their 
reference as Praoa is metaphorical, owing to their obliging the Jiva m a slig 
manner, there being the absence in the Sruti of any movement. II II 

[ 363 ] This ( prima-facie view ) being reached, we say ( in reply ) 
But hand etc., when (the Jiva is ) abiding (in the body); 
therefore not thus. II 5 II 

The sense-organs are not only seven, but indeed eleven; because 
hands etc also are the means of his enjoyment, when the Jiva abides m 
the body and there is also the difference in their functions. For,, as m the 
case of eat etc , even in the case of hand etc., is seen different functioning, like 
taking etc. Therefore, they also do exist. Ata nmvam — therefore, not 

thus- therefore, it should not be thought that hand etc., do not exist t is 

< is V the sense The mind itself is referred to by the words—Buddhi, 
Ahamkira and Citta, on account of the difference in functioning viz. 
tesolution egoism, and thought.-and so (there are) eleven sense-organs. 

Therefore in (the passage ). _ , 

. These ten Pranas in the Purusa , Atman the eleventh 

( Br. 3 - 9*4 ) 

the mind is denoted by the word Atman. The number of the sense-organs 
stands (like that ), established in the Sruti and the Smrti- 
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^TT^WW- ' ( JltcTT 3 }l^ ) 

* lfavTrfT^iwrw??T ?wlrm <r?r / j 

(ft. 3. 3 riyv-^ ) 

ftsim 1 arfftst^w^T?! wrfTiwrfasnsri: 1 

e*TC^TT^I CT5T cI5T T^f^rRTfrfTT^T^R^t^gTfTi: II ^ II 

mr*7c?T*mm ( ? ) 

[^64] 3l®m || $ || 

( siiwi $. e,-<s) 

f W^^W^W *mr: ^fWZW^rfT' * 

STTOTRI^, 3TOTT3RT— 

_ r VmHfnhlH'ti WTWT ' 

^rsni^rm^ci^rm^arq %eC ^rfcT, 3r^Trc3JT% c TT 5 ^^gW^TfTRfcrR^crs 
3 Mt: i ar re«T^ i dt<i 

C ' 3 ^ *TT §<il r f T 1 ; rTM L lTfW * ( 21 . 11’Al It) 

^qra^^ui i;*q iui Q; m ^d«h ftraun n ^ 11 

Sense-organs, fen and one; and /zve perceptible to the sense- 
organs \ ( 

t ci -7 i r t v Gita 13-5 ) 

iftej; spea/> 0 / the sense-organs as constituted of light the 

ten gods involving modification ., and die eZe^enJ/z ( w ) die mmd 

--The views about some additional number take note of the different 5 functions 

the mind. References to a smaller number are due to the special functions 

such as the movement etc., as desired, in various passages. || 5 \| 

Heie ends the Saptagatyadhikarana (2) 

[364] And atomic || 6 II 

C Adhikarana 3, Sutras 6-7 ) 

‘ All these, all of them equal, all of them infinite ’ 

—In this passage the Pranas are spoken of as -in-fin^ * a ^ Br '^‘ 5 ‘ 13 ) 

pervading. This ( prima-faae view ) being reached ,r^ , are aI1 ' 

of reply ) 8 reacJ:i ea—it is stated ( by way 

When it is proved that the Pranas arp limi p^a ■ j* 

Of the mention of their departure etc , in the Sruti Sl ° n ’ ““ 

All Pranas depart, following the departing Prana ' 

■* 

the Pranas are atomic as well on aerrmnr nt ^ Br * 4 ’ 4 ’ 2 ) 

those near by in departure etc. As for th ^ n0t bemg perceived b y 
infinite nature, that refers to the manifold f p£ \ SSage mentioning the 

which is to be worshipped as stated in urlctl °ns of the particular Prana 

U6 i| * ^° W ' VSnly ' who w ™hiP$ these infinite \ ( Br> x . 5 . 13 ) 
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II V® II 

siFTOcril ^re^n fadfmt jpsrqFi: 

‘mjfw^Tw *w*wr (%. m. 5 .ui^) 

ifgr 

f ^rrfm^mrrn ' (3. ^iiu ) 

^fT^qcn^j ^^^gaig^qcf%^frq^[ ^T^T^OT, SJTaF^^ccI |c|^T??TTTq- 

Mvm 

e r^ffm^WT^ VTW: 1 (3- XI °i IX ) 

^TTqrr qq §T*33J qT^T ^cg^c! i 

' 9?T ’ (%. qr. v*\\ ) 

^T 3 q §Ht ^3 qWTHmq?qr^qar, ^iq 5 q^q ^qj^cT 

ar qT r rfm^ cT %3 SsrqaHcj; 1 ^^^Rrqsfq ^qFTqOT 5 r^?m^ U <9 U 

mviivpmfq^vi tun qr^ f ? y 

^ n c n 

», <r-n ) 

And the best II 7 II 

In the Prana-dialogue the chief Prana is judged as the best owing to his 
being the cause of the existence of the body, in 

‘ That one breathed forth, without any wind by its own 
power ’. ( Tai. Bra. 2*8*9 ) 

‘ From this, is originated ’ ( Mu. 2*1-3 ) 

where is mentioned the existence of life which is his effect, at the time of the 

dissolution,—the mention in the Sruti of the birth ( of Prana ) being accounted 

t 

for, like the mention in the Sruti of the birth of Jiva,—( the Prana ) is not 
originated—Raising this doubt, it is stated that the chief Prana is also originated 
on account of ( the prima-facie view ) being in contradiction with the definite 
statement about there being only one, prior to creation, on account of the 
origination being like that of the earth etc., 

‘ From this, the Prana is originated ' ( Mu. 2*1*3 ) 

and on account of the absence of the repudiation of the origination. The 

expression 

'It breathed forth, without the wind ’ ( Tai. Bra. 2*8*9 ) 

is not mentioned as referring to the chief Prana belonging to the Jiva; but 
( by* that ) is mentioned that the Highest Brahman alone was existing, on 

account of the expression in the Sruti—without the wind—even there. 
Though this is on a par with the previous ( Sutra ) itself, its special distinct 
mention is for the consideration of later matter. || 3 II 

Here ends the Prananutvadhikarana (3) 

Not the wind and (its ) function, on account of separate 

mention. II8II „ „ „„ 

( Adhikarana 4, Sutras 8-11 ) 
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[365J m* mm:, t% ct^t m ^?^q- 

ferr, ~m ratiqHiq*?: ? fqqq m^ff. 

f qv ym-' ¥ WTV; J ( f. xn ^ ) 

^Tct cqq^TT^ l q^T ^f?T 5 f sntJT;cim%^¥ncna[. 353 reft:* 3 rreT^mg%qTOf mm- 

cTf?mqqm mVT ; ?? mfffiq * =q I ^cT‘. ? ssjjiqq^n^ 

' vtTfw^jm mm wm mf^mm ^ i 

^ 5 ’' ( 5 . W\\ ) 

m I CRT qq ^ffq?5U£TgT%mfq r{ vzfa mm: \ * f| d^qwfrqr fmm %: ^ 

^sCcqd^rm^d— 

‘mmmvmm' (3 xm'O 

5 m§wq^jrerwq*r: mmr m ^mgf^crecqrereqKr inqmsfa; i • s^re- 

Ri^rfTgfq, mm: fM T%mq%^ qq q^5qqT%^ fmmmir II <: U 

[ 366 ] %qq mmr HTRTtfqqm:: ? Hcm^— 

n ^ n 


[ 365 ] Is this, the chief Prana merely the wind, the second great 
element, or its throbbing action, or Vayu himself attaining to some speciality ? 

—this being the doubt, ( the Purvapaksa view ) is reached—Vayu himself 
on account of the reference— 


‘ What the Prana ( is ), that (is ) Vayu ’ ( Br. 3*1*5 ) 

or, on account of the absence of Prana being known merely to refer to the 
wind, and the word Prana being well-known in ( the Sense of ) the functions 
of the wind, such as breathing out and breathing in, its function itself— 
This ( prima-facie view ) being reached, it is stated — It is not mere wind 
nor its functioning. Whence ? On account of the separate mention in 


‘ From this is originated Prana, mind and all sense-organs, 

Sky • Vayu \ ( Mu< 2 . l43 } 

For that very reason, separate mention-the function of Vayu also can not 

f ^ a ' ^ ot mde ^ the func tion of light etc., is stated as a separate thing 
along with them. ( The passage ) 

* r u \ What O) Prana, that (is) Vayu \ ( Br 3 * 1 * 5 ) 

f*° r ., the sa ^ e _of making one know that Vlyu himself attaining to a different 
fnr ir J S the P , raI?a and not a se Parate entity like light etc. Because Prana aione 

refemW Z ^ u** ° Ut and breatHn g in; the word Prana is well-known as 
abnT n8n a SUbStanCe possessed of a function and not the functioning 


like ati ° n ° fViyU ’ an0tW ele ” ant 

etc along ^ °‘ * 
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3*Tq § ^&JTTT^cr5^T^iq^<U| |^ft^‘ l cT^^ftM^^U| r cj^q^vCiJT- 

^tn^gsnfqssnsciq*^ i ^§j?:nqw qm; situi^i?t- 

f^3 l cTt^AlFWcq ft %*• ^ ^TRR 3T3^ \ qTUT^?qf?jpftfp| q^dnssp^f r^TiP^T- 

^m 7 

‘ w f *r * ( m. v\\ 5 ) 

‘ ws*r ^w;* ( 3 . ) 

c 

fqi^qrfwTO; \\%\\ 

[ 367 ] ^I^Tfqqqwfq cR^jrrg ?r^?nfq sftq q?gqq;roq C» q^q^R^ t 

STRc^RC I ^TT 3 ^ > 3Rl ^TFT %3(, cRT^— 

^ TWW T| #71% || \o || 

a<«t><>jirma(- rarax, «n%?i?ctra;- srcg ht»i^?i ^fra 3jigq«RKra?twj- 

Av ^*S *v . __»v_ _ _ _ /»V *s, /»■■.. 

i^qKi^cTr^n^ ?n qrq ^ *ttrct i ^ 

w %qr f^kra %jfa: — 

‘ ^zpfrWnT fT W&K VTTlWWfa ^TW ?W %: 7 

(3 r . , -,ni's) 


This (Prana) is not a distinct element, but it is a special helping 
instrument of the Jiva, like the eye etc., and the nature of the instrument is 
known from its being mentioned along with the sense-organs that are the 
instruments. This Prana is mentioned along with the eye etc , in the Prana- 
dialogue etc. Its mention along with them is proper, because it is homogeneous 
with them. By the word Adi is understood its special denotation among the 
instruments, referred to by the word Prana on account of its special denotation in 

‘ 1A low, vetily , who, indeed, this chef Piana' (Cha. 1*2*7 D 
‘ Who this, the middle Prana ’ ( Br. 1-5 21) 

etc. H 9 II 

[ 367 ] If this one also were an instrument like the eye etc., then like 
them this one also must be possessed of a special functioning \iz. obliging the 
Jiva. But that is not seen. Therefore, this one does not deserve to be like 
the eye etc. — If (it is argued ) thus, there ( the Sutrakara ) says — 

And no blemish on account of non-functioning, for the 

Sruti shows ( that ) to that effect. II 10 II 

Akaranajmt —, Karana—functioning; on account of not functioning. 
That blemish which is pointed out, on account of this Prana being without 
any special function that obliges the Jiva, — that does not exist, because the 

Sruti shows to that effect the functioning in the form of supporting the body, 
s ense-organs etc,, tantamount to a special obligation, in 

* That alone is the most eminent on whose departure the body 
is seen as though the most wretched \ ( Cha. 5-T7 ) 
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M gwrarawfitsft W RWWIW, *™'rrr •' 

i m> sum m i^Rt^FFWTSfT^Koi qwrrarcarats* s 
rq^fti st^i arow^Trqii^^ qrmqRi?^^3 : - 


^ C ^ 




w qimn^fm^ cr^wsrr * qn*m?q> 

<■ ww €^fr m^fom v%T*r§r m ^' 

/ rr QUj I ^ N 


fFT q^HIcJ, qq 

' ymf&lTr &?FT xTfJ'J? U*TT 7 T ?77r7rtf# TTU ?W 9 ( f • ^) 

gpqw^qFn ^ftsfq fT^ra^nw, ?r creiFcrcfqcwi*^ 11 tt h 

W7f7%^77^^°7 wury ( V ) 

3T^ II II 
( srfqepw M, H. H ) 


_because, having mentioned this and having shown the body and the other 

sense-organs as existing even when the Vak and others had departed, there 
is the mention of" the body and the sense-organs as ceasing to function. There¬ 
fore, this Prana staying five-fold (in the form ) Prana, Apana, Vyana, Udana • 
and Samana, does oblige the Jiva by supporting the body and the sense-organs 

-and so. Prana has the nature of an instrument, like eye etc. II10 || 

* • 

[368] I say ( says the objector ) — on account of the difference in 
name and the difference in functioning in this way, Prana, Apana etc., would 
be separate entities — there ( the Sutrakara ) says — 

(Prana) is mentioned as having five functions, like the 
mind It 11 II 

Just as even though there is the difference of their functions, when 
there is the difference of the natures, desire etc , desire etc., are not different 
entities from the mind, on account of the statement in ( the passage ) 

1 Desire, thought , doubt, faith, want of faith, firmness, want 
of firmness, bashfulness, intellect, fear,—all this ( is ) mind alone \ 

( Br. 1-5-3 ) 

—similarly, it is known from the statement 

' Thus, Prana, Apana, Vyana, Udana , Samana—all this ( is ) 
Prana alone ’ ( Br. 1-5*3 ) 

that even Apana and others are special functionings of Prana alone, and not 
separate entities. || 11 [| 

Here ends the Vayukriyadhikarana (4) 

And atomic II 12 II 

( Adhikarana 5, Sutra 12 ) 
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[369J ar^ajR^, 

' rfJr^JFff Wryft^r^rwTtf J 

^r?nf?Sl 3Tfy^TfT 3 
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‘ Wtvr ffW VTdfWrFi; ’ 

/ ^ grj mvrwrf?^ * 

^PTTl'^RiaiFfl^lM Rmm ^ l qR^Tt^trsPTPc^ |^5«ciaUrMRRsil5T^ THTW, 

m f qy ^ TTct ^ T mwFiTn%m^ ^^rimmriKici n \\ n 

vrwTvrcwrfyzFW wn^ ( H j 

%gH 3 w$\^ ll 11 

( 3rf^0| ^ * V-U ) 

Rr sn^TRf ^MR^TiNH^lOT ^TrfR I qWIT 

Wlfafft fW$TTW*T7W*yr% ’ ( 5T. *& * n l^ ) 

nf^T*r i ^fi^r ^r ji« i ^w wwm w i^gr^ 


*\ rv 



[ 369 ] This one again is atomic, on account of the statement in the 

Sruti about departure etc,, as before in 

4 The Prana departs following him departing ’ (Br. 4*4-2) 

etc, A further doubt arises on account of the statement in the Sruti 

passages 

4 ( This one is ) equal to these three worlds ; ( this one is ) equal 

to all this ' ( Br. 1-3*22 ) 

* Everything is established in Prana ' ( Pra. 2*6 ) 

4 All this is indeed enveloped by Prana * ( Ai. I, 6-3 ) 

etc.,—that he is all-pervading ( Mahapanmana )—And the removal ( of that 
doubt is )—When the limited dimension is definitely ascertained by the 

statement in the Sruti about departure, etc., owing to the sustenance of 
the entire aggregate of beings being dependent upon Prana, the glorifying 

encomium ( on Prana ) stands to reason. II12 II 

Here ends the Sresthanutvadhikarana (5) 

♦ • • * 

But supervision by Fire etc., on account of His thought, along 
with the one possessed of Prana (Jiva), from the Word. II 13 II 

( Adhikarana 6, Sutras 13-14 ) 

[ 370 ] It is stated that the Pranas along with the Chief (Prana) are 
originated from Brahman and that they have a limited dimension, and 
those Pranas being supervised over by the deities Agni etc., has been 

propounded in passing, already in the Sutra — 

4 But the reference to the supervising ( deity ) on account of 

the particular distinction and the following after . (Bra. Su. II. 1*5) 

And that JIva supervises over these means for his enjoyment, is well-known 

among the people; and it is established by the Sruti as well in (the passage )— 
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< trwiplw wwtf 77 %^' ( f* ^iv) 

=g i cri^t 'sTw^H^iR^dRf ^ muif^qwf^rgM f% 

3c! mmwt! T3^I, 
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' m&f fww^m^u zrwrtM wj wrfiit ?7frt *r) sftrv?wff *m*TTw 


V <7 mrWPrFTJ**Ppr-- / 9 

1 m ttv7 fwsr^ ’ 

c *r mifc^ ' 
f 7 mrJTfW fdW^ 9 

‘ *m&fw mgv 9 

fc*mt 1 ^ 

‘ mm^T^TW: w / tfwtfm 
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( |. ^Ivsl'A ) 
( |. 3 I vs I vs ) 

( f. Xl'*^ ) 
( f. Xl'sm ) 

( |. X\\s\*ic ) 

s- 

W-' / 'JwrfWW^^^ i Z£c*[*ffwTfr 

(hvt) 


* TTius indeed, this one, having taken hold of these Pranas, 
moves around at will in his body * ( Br. 2*1*18 ) 

etc„ So, this supervision in respect of Prana by Jlva and the deities, Agni 
etc.,— Is it self-dependent, or dependent upon others? — this doubt being 
there, the ( prima-facie view ) being reached.—It is self-dependent owing to 
its not standing in need of anything — It is stated ( in reply ) — Supervi¬ 
sion by Fire etc. Pranavata—along with the Jlva, supervision in respect 
of Prana,—Jyotiradinam—of deitiejs Agni etc., Tadamananat — from the 
thought alone of the Paramatman. Amananam — reflecting whole-heartedly; 
that is to say, it occurs from the reflection of the Paramatman itself. 

^Vhence this ? Sabdat— from the Sastra propounding the dependence upon 
the reflection of the highest Purusa in respect of their functionings of the 
sense-organs with their supervising deities and of the Jlvatman—as in the 
Brdhmana section dealing with the inner Controller — 

‘ Who, abiding in Agni, within Agni; whom Agni knows 
not, whose body Agni is, who controls Agni, within, — he, that 
your Atman, the inner Controller, immortal ’ ( Br. 3 * 7*5 ) 

4 Who, abiding in Vayu ' ( g^. 3 . 7.7 ) 

‘ Who, abiding in Aditya ’ ( g ri 3.7 9 ) 

Who , abiding in the Atman ’ ( g r> 3 - 7-22 ) 

‘ Who , abiding in the eye ’ ( g r> 3 . 7-13 ) 

etc., and as in 


‘ By fear from him, the wind blows on; 

the Sun; by fear from him, Agni also, and 
on, the fifth ’ 


by fear, rises up 
Indra; Death runs 

< Tai. 2--80 


] 
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4 WT ijwf ^rr^wm ftfjf ffasf?:' 

(|. \im) 


frsnR u l\ n 

?re«r n f^q?^ II ?« II 

TOIrWrafScIrcr^I f^c^P^'TTg^fcTrt^ falTcK^r^, tfcH^TT* 

‘ rfc^mr i w\wr&m$m / w?$r&?*r / ? *r&n*rm 7 

(%. ) 

^ff^T q^75^3T f^f^r^T ^^T%i%g^c^q^T: I 

' Tf^m i 9 (*fan 3°»*3 ) 


^ H \S II 


^fwKim^m/w^pf vmwy (s) 

n ?T%*nfa II ? .H II 

(9?Pff^ir «, ^ tv- \ \ ) 


—Similarly, 

1 Under the orders of this Aksara indeed ( O ) Gargi, the 
Sun and the Moon stay on, supported ’ ( Br. 3*8*9 ) 

etc, 11 13 II 

And that ( supervision ) being always II 14 11 

Because in the case of all, being supervised over by the Paramatman is 
always there, as also being regulated owing to the continuous connection with 
His own natfure, these being supervised over by His thought alone is 

unavoidable. It is mentioned in tbe Sruti 

1 Having ci'sated that , he entered into that itself ; having 

entered into that , he became Sat and Tyat ( Tai. 2*6 ) 

etc., that, owing to the highest Purusa being the controller, bis entrance 
into all sentient and non-sentient entities depends upon the continuous 
connection with his own nature. And it is mentioned in the Smrti 

‘ Having enveloped all ttys world by a portion (of mine ) 

I stay on ) 


II14 II 


Here ends the Jyotiradyadhisthanddhxkarana (6) 

They (are) the sense-organs, on account of 
reference being made, in the case of (Pranas ) other 

the Chief. II 15 II 

( Adhikarana 7, Sutras 15-16 ) 


that 

than 
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srrai^IS^T^f^Tc^^oir^f^^ ^4 u^fr^JIIOb ffcl STF^, 

1 frg sg fifr gi ^ sttoit \ w *? *8*fW* *w% aaFnfcre*- 

f ?7%^77% ?^5 =<r 7^ V I * ( HlclT 3 ^ ) 

$<m swI^T ii *h ii 



‘ qmr&rnrit wwt *??.* *r ’ 

?r?nf?T^T^r^ snot^i 

gSRKSmSTT ^M^sf^TOR ^rfjt 



(g. ^»X ) 

I 


f *R:tWHlfi2'Wfir * ( ^T ‘l HI vs ) 

fSJlft l I f| 511<irei ffrrc<J55«m, 

^<Wl5ft u #HTq^TrT I ^ , 


[ 371 ] Are all those designated by the word Prana, sense-organs, or 

only those different from the chief Prana ?—In the case of this doubt, this 

( prima-facie view ) being reached, viz.—all without exception ( are ) the 

sense-organs, on account of their being denoted by the word Prana, and on 

♦ • 

account of their being the instruments—it is stated ( in reply )— 

Pranas different from the Chief ( Prana ) are alone the sense-organs. 
Whence ? Because Pranas different from the Chief alone are so referred to; 
are referred to as sense-organs; for, in 

Sense-organs, ten and one\ and five perceptible to the sense- 

or ^ ans ' . (Gita. 13 - 5 ) 

etc., the word Indriya refers to the eye etc., along with the mind,alone. II15 || 

On account of the Sruti referring to the difference 
and on account of dissimilarity II 16 II 

On account of Prana being mentioned in the Sruti separately from the 
sense-organs in 

From this is originated Prana , mind and all sense-organs ' 

(Mu. 2-1-3 ) 

etc it is known that only those different from the Prana are the sense-organs. 

Although the mind is ( here ) mentioned separately in the Sruti, its inclusion 
among the sense-organs is mentioned elsewhere in 

The sense-organs, uith the mind as the sixth ’ ( Gita 15*7 ) 

etc The dissimilarity of the chief Prana from the eye, etc., is patent — for 
in eep sleep, the functioning of the Prana is evident; but the functioning of 
t e eye etc., 1S not evident. The activity of eye, tongue, etc., along with the 
mind, is the means of knowledge and action; that of Prana, however, of 
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5 1 STTanWR^Rnir^if^f^3 STTPT^ TSffR q^: i cTCfT ^ 

' ?f ?c7^7 ^ ^7*7Wf / r^JJTfrf ?WWP?WT$f ' ( f. ^ IHR *1 ) 

^r i ^frw^^?^R£ifTT^s^cri%r^; u ^ u 

^f^rrfyt&pr vwr^rq (o) 

*rar#ffa*3 srq^rta ii ?® ii 

(«if®wc»i <r, gsnfa t's-^) 

[372] >g!#5?nfRf ^ufagfsskRf ^ < ks hi 3«ww , f^rr 

5^cTTci; I ^T^Rf ^Rs^lfayR R MiR-dlWTi ^R?cft WKcR 1 ?7T 

f^R ^W^q53JI«h*7»TTfc*R»l qq^^Thgfh:, ^T ft 

33 ^‘ST^^CT^^r q7^q 2RRT: ? 5di?tfi 

Rl^cqfr —ft 3^>^t ? RRH^R^R l §R: ? 

f 37^7 wfkmrwm^m^w ^TT^rftn 9 ( st. ) 

5Tcf ^fR^cf^SRUTTa[ l 5f f| q^T ^R1 ^R ^q^T 3R^q 5qT^qyonr%R, 3tfq 3 

supporting the body and the sense-organs. The word Prana is used to refer to 
the sense-organs on account of their sustenance being dependent upon Prana. 
And to that effect is the Sruti — 

‘ All became the form of this one alone. Therefore , they 
are known after this one ' ( Br. 1*5-21 ) 

Rupamabhavan—became the body; had their activity dependent upon that — 

this (is ) the sense ll 16 II 

Here ends the Jndnyddhikarana ( 7 ) 

But the modification in name and form, from (the Para- 
matman ) making ( the world ) three-fold, on account of (such ) 
teaching. II 17 II 

( Adhikarana 8, Sutras 17-19 ) 

[ 372 ] The cosmic creation of elements, sense-organs etc , and the 
nature of Jlvas as agent — ( come ) from the Highest Brahman — this has 
been spoken of already. It was afterwards specially brought to the mind, to 
make this firm, that the supervision of the Jivas of their sense-organs is 
dependent upon the Highest. As to this individual creation in the worldly 
creation ’ involving modification in name and form — is that the work of 
Hiranyagarbha, the cosmic Jlva alone, or of the Highest Brahman having 
Hiranyagarbha as the body, like the creation of water etc., by the Highest 
having the light etc., as the body ? — This is now being looked into — What 

( is ) proper ? Of the cosmic Jiva, Whence ? On account of the mention in the 

/ 

Sruti ( passage ) 

‘ Having entered into , by this Living Self, may I modify 
name and form ’ ( Cha. 6*3*2 ) 

of Jiva being the agent. Not indeed did the highest Devata ( Deity ) reflect 
—May I modify name and form by my own nature, but by the form of Jiva who 
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vwrfr w^Tfnif fr: // 1 (fa. 5. 1 '-\i$^ ) 

fcOTiq 1 
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had become her portion, on account o£ the expression — By this Living Self. 

I say (says some objector ), — In this way, as in — Having entered 
within, by means of a spy, I shall take stock of the army of the enemy — the 
first person in Vyakaravani, and the expression Pravisati which refers to the 
action in the agent, would be used metaphorically — ( the reply is ) — 

Not so; there on account of the difference in nature of the king and the 
spy, there is the metaphorical use ; but here, because the Jiva also is 
( Brahman’s ) own nature owing to his being its portion, entrance in that form 
ar^d the modification belong indeed to himself— so, no undesirable contingency 
of a me^tphorical use. Nor again, is ( this use of) the instrumental (case) 
pointing out to association, as it is not fair to understand a case as qualifying 
something when the use of it as ( causal) directly connected is possible. Nor 
again, is tjie instrumental ( case in the sense of ) an instrument, on account of 
the Jiva being not the most efficient cause for entrance and modification which 
are the werk of Brahman. Nor is it possible to say that Jiva’s work as agent 
ends with mere entrance, but the modification of name and form belongs to 
Btahman alone on account of tbe apprehension of a common agent owing to 
the gerund-termination. Although Jiva is its (Brahman J s) own nature by being 
its portion, the indirect reference in Jivena is for the exclusion of the nature 
of the Highest. Therefore, the modification in name and form is caused by 
Hir a n yagarbha—Therefore indeed, is declared in the Creation-section, modifica¬ 
tion in name and form as being effected by the four-faced ( Brahmadeva ), 
in the Smrti works — 

1 The' name and form , and the detailed amplification of the 
actions tn the case of creatures , gods and others, he effected from 
the words of the Veda alone in the beginning' (V P.2&*$*42 ) 

etc : 
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[373] qq sn$r 7 arfSrsftem— i q^f 

cqTl&tfq 1 wi^fo5lH:- qTqwqiqftqiq 1 g ffcgcf&it q^q c7#3 

qiq^qsqrwTiq^ rig; 1 TqfcqOT ^rqq qq f| qi q^Mcqichi^q — 

‘ fyffifrw zmrwnjmfmwt $wm ^mj wpnzt 

*mmmm mm famr mtmvfl 3 (&. %M\\-1) 

ffq ^rqiqqjcfqirqqcftq: \ fq|fqj?qT 3 ^§^qmTOdqEiqH * TTqqfq, 
^sftqt^oigcqig^ l q^if^q q^ ^qqt ^RciT — 

‘ wfcvmrks *wwt mwtWmrm^: t 3 (qg. its ) 

^fq l 3T3b TqfrqftOT q*#q 5T§Twn 1 q^qrqqi#b 5TTO^qsqi<M0l =q qiqqfq 
fq^TTqq I cult 

‘ «rqq ^ 77^7 ’ ( m. ) 

ith ^reuq ? 3TRqqi qraq. ifg qnpnqnq^uqiq. snq^cfcq; qt qfra 
qnwrqq, q«n 

‘ f7%3T &W.. .GTTtSqsTiT 3 ( ST. $PP ) 

* ^7 3777 %$rm...m &r?rwwm 3 (si. ) 


[ 373 ] This ( prima-facie view ) being reached, it is stated (in reply) 
— But the modification in name and form. The word Tu ( but) turns away the 
view ( expressed before ). SamjSamurtiklpti — the modification in name and 
form; that (comes) from the Highest Brahman alone, making (the world) 
three-fold ; for, that itself is declared as the modification in name and form; for, 
modification in name and formas mentioned, of that alone effecting the process 
of three-fold modification on account of the apprehension of the same agent in 

‘ That this Deity reflected — Goodness ! I, having entered into 
these three deities by th+s Living Self uould modify name and form ; 
of those, I shall make each of them three-fold , three-fold ' 

( Cha. 6*3*2—3 ) 

But the threefold modification is not possible in the ease of the Four-faced 
( Brahmadeva ) residing within the Egg; for, the egg indeed is produced by 
water, food, light made three-fold And the existence ( in the Egg ) of the 
Four-faced ( Brahmadeva ) is mentioned in the Smrti — 

1 In that egg stayed Bramadeva , the grand-father of all peoples . ’ , 

( M3nu T9 ) 

Thus, the three fold modification is by the Highest Brahman itself. And the 

modification in name and form having a common agent for that is known to 

/ 

be by that itself. How then does (the Sruti passage ) 

* By this Living ' __ ( Cha. 6*3*2 ) 

harmonise ? On account of the case-co-ordination in Atmana (by the Seif), 
Jivena ( by the Jiva ) —the Highest Brahman itself having Jiva as its body is 
denoted by the word Jiva,- as in (the passages ) 

That Tejas reflected ... that created Waters' ( Cha. 6*2*3 ) 

Those Waters reflected ... those created Anna ' ( Cha, 6*^4 ) 
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the Highest Brahman itself having Light etc., as the body is denoted. Hence 
the modification in name and form is the work of the Highest Brahman 
itself having for the body Hiranyagarbha, the cosmic Jiva. And thus in 

* Having entered , I would modify name and form ’ ( Cha. 6‘3*2 ) 

Pravisati and the first person can comfortably be taken in the primary sense 
itself. And that entrance and modification have a common agent is also 
appropriate. And because the variegated creation of gods etc., is the work of 
the Highest Brahman itself, with the Four-faced Brahmadeva as the body, the 
mention about name — form — modification in the Section dealing with the 
creation by the Four-faced Brahmadeva is accounted for. Therefore, this is 
the meaning of the passage 

' That this Deity ' ( Cha 6-3-2 ) 

etc. These three deities having the forms of light, water, food, having 
entered within by this Jiva — by the Atman particularised as the cosmic 
J^ va Namarupe Vyakaravani— I shall set forth the variegated creation, 
gods etc., and their names ; and for that purpose, of these — light, water and 
food, that have not attained to mutual contact incompetent to effect particular 
creations, I shall make each of them three-fold, three-fold, for that 
power (to create ). Therefore, this work of modification in name and form, 
is the work of the Highest Brahman alone. 1117 ll 

[ 374 ] Now it may be ( argued ) that it is not posible to say that 
Q ^ me , *°rni modification is the doing of the Paramatman, on the ground 
t tt ere is one agent for the threefold modification ; because it is possible 

? r V7* *; be the doer even of the threefold modification. Because 
the method of threefold modification is mentioned in the case of the Jivas 
created by the Four-faced one after the creation of the Egg, in 



] 




[ Para 375 


‘ wt^unrfwf t^wt’ tw *r?fw xF% 
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( UT. ^r*n ) 

^n%n sj^Jd i q 
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?7TWf /^f(7 fiVrTi^TW^I^ * ( ST. $1W* ) 
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[375J jjjrtn*—’■■i.jyg *isVw i R hm-mi sjj*j 

' W7W fi?JT fTfwHTT^TTUW * ( 3 T . $1 \W ) 

Rrfr^uTiq^l —cTvTtW^T. 


‘ How indeed, gentle one, these three deities having gone to the 
Purusa, become each tripartite, tripartite — know that from me ’ 

( Cha 6*4*7 ) 

1 The food eaten is specified as threefold; what is its grossest 
portion, that becomes the secretion ; what the middle, the flesh; what the 
most minute, the mind. ’ ( Cha 6-5-1 ) 

etc. In the same way in the previous passage also, 

1 What (is ) the red form of Agni, that ( is ) the form of Tejas ; 
what white, that of the Waters ; what black, that of Anna ’ 

( Cha. 6*4*1 ) 

etc., the threefold modification is indicated in the case of the fire, the Sun, 
the Moon, the lightning, created by the Fourfaced ( Brahmadeva ). And the 

t 

threefold modification is mentioned (in the Sruti) as subsequent to the 
modification in name and form in (the passage ) 

‘ That this Deity, having entered into these three deities by this 
Living Self, modified name and form, (and) made eath of them 
tripartite, tripartite 1 ( Cha. 6*3-3—4 ) 

etc. — There (the Sutrakara ) says —• 

Flesh etc., earthly; and as directly mentioned, of the other 
two. U 18 it 

[ 375 ] As to what has been said that this mention of the threefold 
modification in 

‘ Made each of those, tripartite, tripartite ’ 


( Cha. 6*3*4 ) 
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‘ 377 T/ ifmwm f¥ft ^ 9 (gr. m^r) 
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after the creation of the Egg, refers to the deities etc., created by the Fourfaced 
( Brahmadeva ) — that is not proper. Because in ( the passage )_ 

' The food eaten is specified three-fold ' ( Cha. 6*5*1 ) 

flesh and mind, referred to as subtle and subtler ( respectively ) in respect of 
the secretion, would have to be possessed of the nature of water and light, 
owing to the persistence of the cause, and there would be the undesirable 
contingency of the gross and subtle urine and Prana — even in ( the passage ) 

‘ Waters drunk ’ ( Cha. 6*4*2 ) 

— being possessed of the nature of the earth and light. But this is not what 
is desired (by you) ; for, like the secretion, flesh etc., are desired to have earth- 

nature; the flesh and the mind also are desired to be Bhauma i. e. earthly 
on account of the introductory passage 

„ The food , eaUn ' *WoM.' ( Cha. 6-5-1 ) 

Yatbasabdamitarayosca ( And of the other two as directly expressed )—of 
the other two also ; - Waters, drunk ; and light, eaten - thus in the case of 

modlfic f I ° ns are desired as expressed in words, 
from the^ords 17 — Sf ° rmatl0n ° f ^ Waters thems< ^ v es is apprehended directly 

' The waters drunk are specified threefold ’. (Cha 6*5*2) 

r w e oris d of *«.I**t itself is apprehended 

The Light , eaten, is specified threefold ’ ( c^a 6*5*3 ) 

L h -“ “c’ fleSh ' and ™ d ( «» > modifications of Prthivi • 
unne blood and Prana ( are ) the modifications of Waters ; bones fat sneech 

“ thiS Sh0Ul / be UnderSt °° d ' 0n ™t °f he 
non contradiction with the remaining part of the passage — 
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‘ ^ ? 7 ? mrrtnr: wrjrffiPrrt wr^ * ( st . mm * ) 

^ ^sitrsmircrora i sm: 

' tf^ff /^rff firzww^mtrzpKi^* (gr. M^i* ) 

3^ ^ % f c 3fl;q!sren^ 

‘ztWWTflW^’ (®T. MM*)) 

Wrm^u *r sr^4?l i crcn *rfai jRJsnnrarerr spsTPnis re rvfo rec^ 

' 97^4 7t *7?.' ' ( ?5T. MM* ) 

i stft^ flrfc^awt sten^sn 3 ^ mcrn^ 

f ojvnrffrrpq; ’ ( st. MM3) 

\ 

1 srn^^&t mire ^ Wrasrurf *tt% * 

cT53T% 3Tf^t?lKfRf I f| ^frwT- 

^rrnssfa; 1 cT^r ^ 1 ctstt ^ 

‘ WFUtrih 'Tzpwmrmifrr f¥rr 1 

c cs. ^ 

&gim*mr*T w&w // 


‘ Gtntle one, indeed the mind is constituted of food ( Anna ) ; t/te 
Prana, constituted of waters; Vak, constituted of light ( Tejas ) ’ 

(Cha. 6*5-4) 

Therefore, the method of threefold modification mentioned in 

* Of them (the Para Devatd ) made each of them tripartite, 

tripartite * ( Cha. 6-3-4) 

is not indicated by 

‘ The food , eaten ’ ( Cha. 6-5-1 ) 

etc. tn that case, the mind, Prana and speech, — all the three being constituted 
of light, being subtle, there would be contradiction with 

' Constituted of Anna, indeed , gentle one, ( is ) the mind ’ 

( Cha. 6*5*4 ) 

etc. — By the passage 

1 The food, eaten ' ( Cha. 6-5-1 ) 

etc., is mentioned the threefold modification of each one, the earth etc. 
reaching the Purusa, that have already been modified in name and form. And 
the threefold modification of light, water, Anna, has got to be already there 
prior to the creation of the Egg, because they, not modified threefold, have no 
strength to begin (their ) work. The strength to begin their work, is there 
only when they come together. And that same is the threefold modification. 

To the same effect is the statement in the Smrti — 

• They then , possessed of various powers, remaining separate , were 
not able to create peoples, without coming together, not uniting as a whole. 
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WZfmr ftflWFW W^c^TJ^ $ // J ( fa. 3. 1 ^IV, ^ ) 

I 3*cT GET ^ 

' 3777 vfft*rm*r$rft?*r 7775$ 1 mm fkmr f$rmr*f%- 

* (®r. ^ui\-y) 

fm qra^Rts^f^oi 1 3T^^fe7r3n^f?m$5 f^r^uii^^ 
|J^MK^(*fl4ldc3w cH3T 5^9^33 ^Tfr^^lsr?^?r^tlTTI^rfr^TRf ^I^Nr^T- 

f?r*m^3 n 11 

[376] ^it| cR[— 


trt 


zrmffrms;’ ( sjt. ) 

'W< ^' (1ST. <m) 

sli feim rapn m i M*a-»i 

ogq^T 3qq?jgf ? fT^ I r!5n^— 




=T5T5r^rgTT: nun 

1 ■ - ■ _ 

On coming together in mutual contact, resorting to one another 
they indeed create the Egg, beginning with Mahat and ending with 
Particularity.’ ( V. P. 1-2-50, 52 ) 

or this very reason, the order in the passages is contradicted by the 
order of the sense, in (the passage ) — 

-Having entered rnto with the Lmng Self, ,t modified name and 
form, of them, it made each of them tripartite, tripartite ’ 

The exhibition (statement) about the threefold modification in the case of 

be fire, the Sum etc. abiding within the Egg, is made in respect of the fire 

the Sun etc. the effects of the threefold modified, on account' of tf, 
impossibility of the exhibition of the threefold moderation in thed of he 

dfn%t J d 7l8 h r eriOUS 5tUdeM SVet3ketU ' “ he *"»* was abiding 

mention appropriate, J f^^,Edified threrfo!rd7h H ° W “ 

1 Anna, eaten' nreetold, in (the passages) 

* Waters, drunk * ^ 6‘5*1 ) 

‘ Tejas, eaten ’ ( Cha. 6-5’2 ) 

- each one of them, of three forms, being constitute of 6 ' 5 ' 3 } 

Anna —as of one form each —as An™ 7r » ltute ^ of hght, waters and 
Sutrakara) says - nna ’ Waters and Tejas ? There (the 

But on account of the sneriai;^ *u . * . 

designation II 19 1| P lty * *" at designation, that 


♦ ♦ 
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WTffi m 'Mwftwpr wrm% (^ ) 

^ ^ r^T^f^T%^ vn?K^WWIVl|M) %fk n s qi W4 

^*mr- n 

^WTHaJTO fgcfwtSWW' II 




Vaisesyam— speciality. Although each one ( of these ) has three forms 
owing to the threefold modification, there is the designation Anna etc., in the 
various cases, on account of the preponderance of food etc. The twofold 
repetition indicates the conclusion of the Chapter. M 19 i| 

Here ends the Samjhdmurtiklvtyadhikarana (8) 

Here ends the Fourth Quarter of the Second Chapter 
in the Commentary on the Sariraha-mimamsd composed by the 

Illustrious Revered Preceptor Ramanuja. 

Here ends also the Second Chapter. 


r 


T 


ll ? ll 

(^ftwr ?, s?rifti l-*) 

[377] Rl%^3H^^T^T 

Sigwjqrei^r IfRir. srf^^- 

^ i^v r &mw *r$ i svfts&msw qfaqn%^ i 

cTrSTFrgqitb jsrgfrr^ l 

cm ^qm»jrnqm?rRTO t%^ti ?m \ ^qi^RKwn«T%ftqT?ra 

RikTfr5^o4 mcsfrpwj ^ cT1%^j 4 ^fajRT^ ^ER^t 

^wdi ^m*+ jj^aar ?rqi-, q^ ^ ^rar^rteTcn ^^ror^nn^xdi ^ 
smfefi^qti qi^Tt: qf^qrad— 


First Quarter of the Third Chapter 

While taking to another ( body the Jlva ), goes as enveloped* 
on account of the question and the exposition. || 1 !l 

( Adhikarana 1, Sutras 1-7 ) 

[ 377 ]^ In the previous two Chapters the matter viz. that the Vedantas 

propound as the object of worship by those desirous of salvation, the Highest 

Brahman which is the one cause of the entire world, with ( even ) the tinge of 

all blemishes removed, the ocean of unlimited noble qualities and which is 

different from everything else, has been established by the scrutinies of various 

aspects of the business m hand, in the form of the removal of the contradictions 

due to (i. e. based upon ) Smrtis, and logic; the attacks by the opponents; the 

removal of mutual contradictions of the Vedanta passages, —along with the 

arguments for the uprooting of the same. Thus in the two Chapterf, has been 

propounded the nature of Brahman. And now by the succeeding ( portion ), 

it is intended to consider the mode of the attainment, and the means for its 
attamm ent. 


There in the third Chapter is the consideration referring to worship 
as the means. And as the means desired for the beginning of worship 
ns dearelessness for the things other than the destination, and passionate desire 
for the destination. - for the accomplishment of that, ate propounded in the 

fim and second Quarters, the blemishes belonging to the Jiva moving in the 

s^nV- rf7 8 ’ dreaming, sleeping (soundly), and fainting (in 

woon), and the absence of those and being the mine of (all) auspicious 
qualities in the case of the Highest Brahman. auspicious 
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cT5T JT^TCT q^T^l??qj|§Rl%T^%; *$qRwiTfi ^ 

*T^yfd, q, fra f^rcrmf sra *ra sfrat qiRr era era ^f^rrait ^sirara;? a*#* 

qRcqqrt ^idift qraq i qaufTq ^roffafoi i*^q«-q^ pRRr^ncr i era Rt^fcwt^- 
cif?cw:qfaq# t^ra ^qftrartfv fra \ 

‘ mTFtffevZJf :' (jf,|W) 

fra *JT<1fT5^«T qi»» q^d' 7 ^ eraU®^*T q^l^qd I eTf^d^qraqrat— 

^qR^Tt>f sfrar t^ra *ra£rarcq*5* i -pr: ? q^ra^nra^n^—qwqfa- 
cirara^qr^ \ q^ifq^snqr^q q^rqraq^ 3 *twtt^t— 

j fq^sra^rq qT^ra?* qqi^q: qjfqnq qrasqqfi qqqR- 

fqgqT'qqqsqTq^^, 3Tg^q ^tqj^qTqTHlt ra q?q ? fra i| qqf q qq^j— 

' *r*77 iw**nmzmwn: ^w) wz%' (sr. *mVX ) 

fra l dqq qf%q q$T qicTfqsj sr^jjf^rtq ^qiqrai 

' rrf$jwnf*rwift wm: sr^r sjgrf w?w &n ^.* w^/w ’ 

( ST. ) 


There, this Jiva going from one body to another goes, verily, as enveloped 
by the subtle elements, the causes of the production of another body, or not — 
this being considered, this (prima-facie view) is reached, viz. wherever 
the Jiva goes, in those places the subtle elements being easy to find, he goes 
(there) not enveloped by them. — Later on also, after introducing the 
opponent’s points ( seeds of the prima-facie view ) ( the Sutrakara ) would 
refute them—And there (in the present case) he mentions the right view— 
While taking to another (body, the Jiva) goes as enveloped. 

By the word Murti in (the expression—Samjnamurtiklpti ) 

*; T^ame , form, modification ' ( Bra. Su. II. 4T7 ) 

the body is referred to, and that is indicated by the word Tat. Tadantaraprati- 
pattau — in taking to another body, enveloped by the subtle elements, Jiva, 
Ramhati — goes —this (is) the sense. Whence? Prasnanirupanabhyam— 
from the question and answer. In the Section dealing with the PaScagnividya 
there are these questions and answers — 

Pancala Pravahana having indeed asked Svetaketu, the son of Aruni — 
Do you know the place to which the performers of sacrifice are to go, the 
mode of their return, the return from the paths—Devayana and Pitryana— 
and him who does not reach the other world, asked this also— 

* Do you know how waters in the fifth oblation become 
designated as man ? ' ( Cha 5-3-3 ) 

And there, replying to this last question, having identified the heaven-world 

with fire, and in (the passage ) — 

'There in this fire, the gods offer Sraddha as the oblation ; 

from that oblation King Soma is born' (Cha* 5-4-2) 

etc.,—in the heaven-world looked upon as fire, the Pranas of the Jiva, called 

gods, throw the object called Sraddha ; and that Sraddha is modified in the 
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<*■■* • « a rz^jSSK" 

«tant dirt* < w «w ***' J™"1 * !» 

Sfgfq^T , ^ » TO a <53 *^I^<3^13r W*^ 1 ** 

sn^H *mi *w<ficg*rTO — , 

< jfy g iw^rmw^vj: wfcr ^ ^ Wl y 

1 <53 q^TTOTf^ |cTT3 ffl T*T 5^T^im^n **3*cTTc3& 1 ^31^311- 

I ktW^^M l3 l fl 3 N f ^HW<mf^RT ^mI*Kc 3 V^cfic^fc l 3?CT *S3 

5Rfwto^i«rr ^ ^ ^ n * u 


[378] 33 

' 3777/ 7W?W- * 

sfg%sqf ^^ q R ort ^^^a^N gcTi 5ft33 

^#H ^cT^RMT qf^ff: 1 fc33i 3T^— 


( st. mw ) 

qf^cTff: SRtocr 1 3lcf: ^T 


s^T^v^TJ ^5^1^ II ^ II 

^icffiate i d?7Tci(^gm» %3$i3f 3 1 

form of a body formed of ambrosia, called Somaraja : and that body formed 
of ambrosia, the same Pranas throw in Parjanya ( rain) looked upon as fire , 
and that body thrown there bacomes a shower of rain ; and that shower of 
rain, the same Pranas throw on the earth looked upon as fire ; and that thrown 
there becomes the food; and that food, the same (Pranas) throw in man 
( Purusa ) looked upon as fire ; and that ( food ) becomes there the semen, and 
that the same throw into the woman looked upon as fire ; and that same thrown 
there becomes the foetus, — having said thus, says he 

* Thus again, in the fifth libation the waters become designated 

as man . 1 (Cha. 5-9T) 

In this way, when the fifth libation ( oblation ) is offered, the waters become 
fit for being called by the word Man. When it is stated thus, it is as good as 
stated of waters having a subtle form existing even in the previous libations, that 
there is for them now a human form. For this reason, owing to the question 
and the answer, thus it is known that (the Jiva ) goes to the various places along 
with the subtle elements which are the producing causes of the body. II 1II 
[378] I say (says the objector ) — When it is stated 

* Waters are designated as man' ( Cha. 5-9*1 ) 

on account of the apprehension of the waters being modified in a human form, 
it is known that there is the close contact with the moving Jiva of them only. 
Therefore, how is there the close contact with all the subtle elements ? — 
Therefore (the Sutrakara ) says — 

But on account of the preponderance, due to being 
three-fold. II 2 n 


The word Tu turns away the objection. There is no possibility of the 
production of the body, by merely the waters as its producing cause ; for, it is 
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ft 

' mm fapr fwfrf^^n(' (gr. m\) 

l ^cRJRTOqf Sjqm ^ cH^TF wq^qTcj; I Wt ^ 5 tfta i fqH^^*l K» 
«T^<sqqr *TOcl U ^ U 

mmm n 3 n 

fcTSJ I|JR1^ *T*qt I ^rqjwft sftq n p iiwf cl^^fdi 

' GWmftFft WmS&rXnjTft m ^JrWTJ ^f ^ VMT VFR^FQVrT * 

V c\ C\. Ov 

( f. VIVR ) 

' w*iiwF¥rfz%mfit whrt u 

?r(ti / 

*?mtw wr^bmfw^Twn^ n * (to t-\i^-<: ) 

?fd l * ** fTO^rn? qld^qq^d |ld dqTSR^ito ^^RTPimfq 
iF&m II ^ U 


r\ _.r\_*\ r\ r\ '•v 


(■ 379 j ^ II # II 


for the sake of producing the body etc., that there is the threefold 
modification in 

1 Of those , each one, tripartite , tripartite . 1 ( Cha. 6-3-3 ) 

The mention in the Sruti, of the waters only, is on account of their being 
preponderant. And owing to the preponderance of blood etc., in the body, it 
is known that there is the preponderance of water in the producing causes 

112 a - _ 

And on account of the movement of the Pranas II 3II 

From this also, it is known that there is the going out ( of the Jiva ) as 
enveloped, by the subtle elements. When the Jlvais departing, it is mentioned 

in the Sruti that the Pranas go after him, in 

‘ Him departing , Prana departs after ; all ( other ) Pranas 
depart after the departing Prana ’ ( Br. 4*4*2 ) 

And it is mentioned in tbe Smrti — 

1 He drags the ( five ) sense-organs with mind as the sixth t 

stationed in Prakrti ; what body he secures, and what he departs 
from , the Ruler (Jiva ) go<?5 away taking these , like the wind, the 

odours from ( their ) resort (Gita 15*7-8) 

And because no movement is possible in the case of those with no resort, 
movement of even those subtle elements that resort to him, has also got to be 
admitted. || 3 || 

[ 379 ] If (it be argued) on account of the statement in 

the S>ruti about merging into Agni etc., (the Pranas do not depart 
with the Jiva, — we reply ) — No, on account of that being 

metaphorical. II4 II 

V 
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t wmw mmiff ?it wmguffcrf' 

" c (f. Xi^m) 

mwRT <Jlci*Kuiq si$ s» wi i R c ^ RSTcpin^ ; q %*n ^ qfa- 

^n, eft %ac—«f, ? 

' snyrfi&fwrfir nFnfiriffln * (f. Xi^n ^ ) 


foqdfiq fijqsfari t ffi * ^ > sra** 

o&u ^ 

^ ^Jitfrpf %9? ^t ^ p^tt: I! H II 


[380] sr^rt*r- q^^jT^t sfcft 

sraqf^r^qmwqrr ^ 7 —TOtqq^, to*J ftilsqf ^twjcqp 

srqong; i 

‘ rt itH^ftRi ri ft fwr: ff fir * (sr. ) 


sfa ?r#i C t « 7^r spn i «r^r qm sfcrcq qqTff%fqftq^rq m%^i i sr^t *nq- 
fisqr*, %3[—iq, m^fj snq qq sr^i^q cTsrT^nro^ i i^r. ? to- 


I£ it be argued that — because in (the passage ) 

* Where of this person dead , speech goes unto fire ; Prana 
unto Wtndi eye unto Adztya ' ( Br. 3*2*13 ) 

etc., — it is mentioned that the Pranas go unto Agni etc., at the time of the 
death of the Jiva, they can not be going along with the Jiva and so, the 

Sruti referring to their movement must be construed otherwise—( We reply ) 

—No, because the description in the Sruti about going unto the fire etc., is 

metaphorical. How (is it) metaphorical ?—(the answer is )—they do not go. 

Because there is that Sruti-statement, along with the hair etc., not merging. 

‘ Small ( soft ) hair unto the herbs , the long hair unto the 
plants.' (Br. 3*2*13) 

Therefore, the Sruti mentioning the merging of the eye etc., refers to the 
going away of the supervising deity. || 4 H 

If (it is said) that, on account of the non-mention in the 

first—no, they ( waters ) alone are denoted there ), on account of 
propriety, il 5 II 


£380 J As to what has been said that the Jiva goes enveloped by the 
subtle waters connected with other elements, — this is known from the 
question and answer, — that is not proper, on account of the non-mention in 

the Sruti, of the waters being the oblation in the first sacrifice in the heavenly- 
world-fire. Sraddha alone is mentioned as being the offering, in the Sruti 

1 In that, this fi'e, the gods offer Sraddha as the oblation. ’ 


c jjl- * j j ( Cha. 5*4*2 ) 

Sraddha, indeed, is well-known as being a special attitude of the mind, of the 

Jiva ; so, waters are not the oblations there—if (it be argued ) thus—(the 

answer is) No. Because those self-same waters are denoted by the word 
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‘ ^faf wf T rw*wmzwmv ?rwfa 9 (®\. w\w) 

fra qsreq fn^rq* ^cn i m qft 

qraq?«f, crats^qsn TOfs^T qfqq^qwcq^rq ^ira; i 

' wfo f vw**rT*n%mwrT.‘ ' ( sjt. mvi ) 

f fa qfaq^q fam*ra ^ sr^rai sr^cra ^qra i 

'VcViTW' (*5T. HUU ) 

ffa t| q«*rat tor* 

f ?/or 5 9 (st. wn ) 

fra, ffafT®?q qft^KI HJT«TcT l ^^I^TTO^crq^cfnpi^iinqt qRoniT^^n 

ira*f, srrq: s^qq^sr*—ffa fa*i*qct i si^Tfisf^r qqmt gfsfa 

f W qW*T7<T / %7^7 wr 3TPT: 9 (%. m. ARI* ) 

ffa I 

e STff W?*TT $TT%& W*ft U*TT *W/% 9 (ST. \\*\\ ) 

fra ^wt^oi qff^raajiqfaqtqq^fa i sfar ^qf^grra qfrat 

Sraddha. Whence ? On account of the propriety of question and answer. 
In the initial part of the answer to the question 

* Do you know how in the fifth libation, waters come to be called a 

human being ? * ( Cha. 5*3*3 ) 

Sraddha is spoken of in the Sruti, as the oblation in the fire, the heaven-world. 

If there, waters were not to be denoted by the word Sraddha, then (the result 
would be )—another question, another answer,—and thus, everything would be 
disjointed. In the answer 

4 ‘Thus in the fifth libation , the waters come to be called a human 
being * ( Cha. 5-9*1 ) 

the conclusion again indicates that Sraddha has the nature of waters alone. 

In (the expression ) 

* Do you know how ’ ( Cha* 5-3*3 ) 

there is the mode of the question and in (the passage ) 

* Thus in the fifth ’ ( Cha. 5*9*1 ) 

by the word Iti is concluded the answer. Having indeed mentioned the 

modification of the waters, in the form of Sraddha, Somaraja, shower of rain, 
food, semen and foetus,—in this way, it is concluded that the waters come to be 

called a human being. The use of the word Sraddha in the Vedas, in the sense 

of waters, is seen in , , 

* He takes the waters ; Sraddha indeed, is waters, ^ ^ 3 2 4) 

The modification in the form of Soma, of the waters alone is appropriate, in 

* He offers Sraddha in the sacrifice ; from that offering, comes into 

being Soma , King ' ( ^ a * ^ 
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H H H 

3T^qTl%(cf %%gTT§r^TK ai TT II ^ II 

[38 lj ^<rfaq^t sfifr icqqm*, c^ma^Rn?- 

ffq—^rqqsr^, 3TT*q?qTqq 1 ^ ^qpreq- 

q^nj^faT CT*qcqq §jqi:, q 3 qftq^Tcqf^qqih ^ ^—cRT ? SSI I^'II^TT 
JJrfEfc 1 dRn^q qT^q SRRq ^TWd^Tiq) 

VRpcflfd <£tjqqjq?qgi5* =q gjfuqfq *t 4 mc^m^qd l 

' -w *r f¥ yrw fgviff Txrftr^rm w %wwf*tu^f^rr J 

( $T. ) 

%&m?Q 

e ffqHf^rfrm&m m$irzHrm um ^mrtrw w f^r 
n^Ftfer 1 dftipWTWcmmwftm^wfamri 'rwf&rfcrt i...Ht Ht w^i% 

4 v 3 O 

Hr Hr\iv frrwm ?q *iwfH * ( st. hi t °iv-v^ ) 

sfa i srqrfq i^rqnti 


Therefore, it is appropriate that the Jiva goes, enveloped all round by waters 
mixed with other elements. If 5 II 


On account of (this ) not being mentioned in the Sruti—if (it be 
objected) thus, ( our reply is ) No—on account of the apprehension of 
those who perform sacrificial deeds etc. || 6 II 

[381 J As to what again has been said that the Jiva goes, being 
enveloped all round by the waters—this sense is understood from this passage— 
it is not appropriate on account of the Jiva not being mentioned is this passage. 

For, here Sraddha etc., alone in the particular watery state, are mentioned 

in the Sruti, as the offering but not the Jiva enveloped by them—If it is objectd 
thus, ( our reply is ) No, on account of the apprehension of those iwho per¬ 
form sacrificial deeds etc., foi^ in that same passage further on, it has been 
said that those who go in for sacrificial and pious deeds, and gifts but without 
the knowledge of Brahman, having reached the heavenly world become 
Somarajas; and with the holy merit come to an end, having come back again 
become the foetus,—Beginning with 

' How those who worship tn the village taking to sacrificial and 
pious deeds and gifts, they go unto the smoke ’ ( Cha. 5*10*3 ) 

find ending with 


From the world of the Pitrs, to Akasa ; from Akdsa , to the 
Moon; this Soma-King ( is ) the food for the gods ; him the gods 
eat. Staying there till falling down, then they return again by this 

same path. Whosoever eats food, whosoever sprinkles semen, does 

become that again.' , r . _ _ * .. 

( Cha. 5T0*4-6 ) 

e also, in the beav^n-tTmi-t/T-fi^^ 
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e ^ 7 ^ T xr3Tr &&& * (3T- ) 

Wfa d^ ^TTOq^R%fr ^dtrarRlflfd *1*^ I 

^ktr^Nj^r^rej ?n^t ^TcfT kfT*k *fk cr q*fawk i 3 r: mrk^k 
srkt 3TR, fr^qq^d II 5 II 
[382] 

' ft ^77 'WtfTRcT ’ ( tJT. M 'I °lv ) 

irn ^t^^mroTfcr^^nr^fTm d *rk ^k^TR^k^na; i cri^— 

^Tt^ TOCTT^srmT f| ^PTFT il \9 II 
^TsqsM cJTRckk i fgnqqjiRaTis^TRkTcifr^ 33 ht kkqq^k^kT- 

5^ r ck^ i ftaik^T ct^kt^jt i arnr^iW^N^s 

cR cTr^RRSTR^iq^OT ¥RR I 3F0T 

‘ ¥37^ fWFTT^ ’ (f IWo) 

*disrre«?kft ^Rrgqq^k ^fcb i ^id^ffn%?r arenmlftRTckW ^ 
^mi^rk #*n% 


* They offer Sraddha\ from that offering comes into being 
Soma-King ’ ( Cha. 54*2 ) 

—this having the same sense, it is known that what is said is that he 

particularised by the body in the state of Sraddha, becomes particularised by the 
body in the form of Soma. The word denoting the body having the sole 
nature of being the attribute of the Jiva, ultimately applies to the qualified 
Jiva himself. Thus, it is appropriate that the Jiva goes being enveloped all 
round. II 6 II 

[382] I say again ( says the objector )—in (the passage ) 

‘ Him the gods eat 1 - ( Cha. 5*104 ) 

Jiva cannot be said to be Soma-King on account of the statement of his being 

eaten up by the gods, because Jiva is unfit to be eaten—There (the Sutrakara) 

says— # ' i . . 

But (the statement is) metaphorical owing to their being 

not Atman-knowers; for, (the Sruti) indicates to that effect. II 7 II 

The word Va turns away the objection—on account of the performer 
of the sacrificial rites etc , being not an Atman-knower, he remains here a& 
well as in the other world as an instrument of enjoyment for the gods. Here 
( on this earth ), he obliges by worshipping them by the sacrificial rites etc* 
Having reached a particular world, vouchsafed by the gods pleased with his 
worship, he has common enjoyments with them, and becomes the instrument 
for them. As (for instance ) in 

1 He becomes thus a beast for the Gods' (Br. 1*4*10) 

—the Sruti points out to the non-Atman-knower as the instrument for the 

gods. The Smrti also points out to the acquisition of Brahman by the Atman* 
knowers, and being an object of enjoyment for the gods, in the case of those 
not knowing the Atman in ( passages like ) 
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The worshippers of the gods go to the gods ; my worshippers 
go unto me also ’ ( G Ita 7 . 23 ) 

Therefore, the description of JIva as fit to be eaten as the food of the gods, is 
intended to pomt out to his being the means of their enjoyment. Therefore, 
it is metaphorical. So, the gratification alone of the gods is mentioned by the* 
Sruti as the eating by them— 

Wot indeed, do the gods eat, nor do the gods drink ; they 
are gratified by seeing this immortal itself, ’ ( c^a. 3*6*1 ) 

Therefore, it is proved that the Jlva goes, enveloped all round by the subtle 
elements. II 7 [| 

Here ends the Tadantarapratipattyadhikarana (I) 

On the exhaustion of the Karman, he possessed of a 

remainder; on account of the Sruti and the Smrti; as he goes, 
not so (returns he ) 118 H 

( Adhibarana 2, Sutras 8-11) 

[383] It has been mentioned in the Sruti that those who are 

11 r d pi r dee u ' and giva gifo ' g ° ty *• Kt ^ n » 

Ca ”hl:^r 0te etC " and COma b - k when the fruit of the 

‘ Hamng stayed there till falling down, - then they return 


again by this very path ' 


—There a doubt is raised— Does th* Ti.ro a v , ^ C . ’ 5 ’ 10 ' 5 ' 
some remainder (of the holv t>w^ escen< ^ 115 ^’ descend possessed of 

(Tie prima-fade ™ w ) «Lt L°m " 0t? , What { , is > P">P“ ? 

entire Karman is enjoyed For AmiL ^°\ 4 remalnder as tbe 

enjoyment And that would not'bftemaiLj [f*. Karman rema > a 'n« ^ter 
the entire fruit. lb there was the enjoyment of 
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3^Tcf7c^fTq*TFT3J sftT^ I ^qrFc^rf ^7 q fc fi ft i fd ^qicTt I 
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‘ W1**n*W *77%% %7f*7*7^ / 

WfWTWWr^^r^ WW? ^4% //' ( £. YUl$ ) 

^ I 

[384] qq ST^f, STT^^^f — 3T^F7cn?q^'<l^fd ? ?1% I §cH ? ££- 

' rfir w% VRvfnrwtw &r>*rmt f *7w i*prftm 

ww'&mtffi wi wt mzr&ifft wj 9 (sr. Mn °i\>) 

|f^ qrq^^r?sn% SRI^T 1 ST ggmgre i cqcqq^ g ^nif|qq?qfoft ^rrtjfrqf 375TWT- 
f^qt^T qicfqejs**, c^^rtjtt: ^T%cTqjJn<q: ^f^f 
5^qo?d, f qcqg^TSTf #qfd l ^Tcltfq 

' <7077 mwwm m? *&bi&*nm mi fftw ftnfrg’ 

'° Cv 

In ( the pasage ) 

‘ Having stayed there till falling down ' ( Cha. 5*105 ) 

the enjoyment of the entire ( Karman ) is spoken of. Sampata is that by which 
people fall on to the heavenly world,— spoken of as Karman—And there is 

another Sruti-passage (to the same effect )—• 

* Having gone to the end of that Karman,—whatever he does 
here,—he comes hack from that world to this, world for the sake of 
Karman. ’ ( Br. 4*4*6 ) 

[384] This ( prima-facie view ) being reached, (this ) is stated (in 
reply )—He descends with a remainder. Whence ? Drstasmrtibhyam—that is 

to say, from the Sruti and the Smrti. As for the Sruti,—it is mentioned by 

the Sruti in respect of those who descend— 

‘ There, those who here possessed of good conduct, verily , descend ; 
they would be attaining to a good womb, Brahmana-womb, 
Ksatriya-womb or Vaisya-womb; those again who possessed of bad 
conduct, verily, descend; they would be attaining to a abject womb, or a 
dog-womb, or a hog-womb or a Candala-womb . ’ ( Cha. 5'10*7 ) 

Amongst those that have come down from the other world, those who 
have to their credit good Karman, attain to the good Brahmana-womb etc.; 
those' having to their credit something sinful ( Kapuya ), those who have done 
bad deeds, attain to the abject womb of a dog, of a hog or of a Candala. Thus, 

the Sruti points out to the enjoyment of holy and sinful Karmans in the case of 
those that have descended. The Smrti also ( points out to the same effect )— 

‘ The castes and the stages in life depend upon one's own 
Karman. Having departed this life, having enjoyed the fruit of 
K.arman, they , by virtye of the remainder , thereafter take tQ the 
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’ ‘ ■■ I I ■■■ ! | 

birth of one associated with a particular region, caste, family, form, 
life, learning, wealth, conduct, happiness, and talent. Those who 
go the wrong way acting contra v y perish .’ ( Gauta. Smr. 2-11-12-13 ) 

Likewise, 

* O* 1 ^turning from there, by virtue of the remainder-fruit 
°f Karman, they take to caste, form, colour, strength, talent, 
intelligence, substances, and performance of religious duty. And like 
a wheel, in both the uorlds, they live on, verily, happily. ’ 

. . (A. Dha. Su. 2-1-2-3 ) 

( 1 he expression ) 

* Till falling down ' , r ,~ - 1A ,. 

C Cha. 5-10-5 ) 

refers to the particular Karman which has begun to give its fruit. (The 

1 Whatever he does here ’ , ~ . 

. . C Br. 4-4-6) 

^°i ef r W * e “!“ “ at ' er ' And the destruction of Karmans, the fruits of 
which are not enjoyed, for which no atonement has been made by the 

experience of the fruit of another Karman, is also inappropriate Therefore 

b^Tnl T g ° ne t0 **“ °l hei WOrld - Come ba <* again as they had gone 
but not in the same way, being, verily, with some remainder—that is to 

»y, by the way of ascent, but they return again in another order The 
whiTVh 'V 6 01 er C f~ Sm ° ke ' ni ® bt ’ tlle dark fortnight, the six months 

ttre^r: r Lr^rrti^ s 'f i:- d the m °- b - 

tcXtm^ nr 1 ^ reach'ed'wMU 

descending from Akasa; and Anevam-Pitrloka etc., not being reached. II8 || 
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[385J ^flofcj^RUfi: R go^jqiq^q qRlffiNT- 
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IU © II 

[386] n^r cr#T^cHn?RTR^r ^arartr^r>foq^£i %cj;-cRT, ^q^r- 

r^TT^HTRI 5 JJ#jt: i STT^R^cT ^ 5U3RJW^rfWR: 


If (it is argued that) on account of Carana,— (we say) 

No, that is to indicate (Karman)—thus Karsnajini. II 9 |j 

[385] If it be argued that in. the expressions Ramamyacaranah, 
Kapuyacaranah — by the word Carana is not denoted Karman — merit and 
demerit—because the word Carana is well-known in the Vedas and in the 
world, to mean conduct. Men of the world, indeed, regard as synonyms 

— r 

Carana, Acara (conduct), Slia (character), Vrtta (behaviour). And 
in the Veda— 

‘ Whatever blameless deeds are of ours , those should be taken 
to (by you ), not others ; whatever good deeds of ours t those should 
be attended to by you.' ( Tai. 1*11*2 ) 

In this passage Carana and Karman are mentioned separately. Therefore, 
from Carana,—from conduct—there is the attainment to a particular womb, 
and not from the remainder,—if (it be argued thus)—(we reply)—Not so. The 

Sruti-passage referring to Carana is for the sake of pointing out indeed Karman 
—thus opines the preceptor, Karsnajini,—on account of the impossibility of 
securing happiness and misery, from mere conduct; for, happiness and misery 
are ( respectively ) the fruit of Karman in the form of merit and demerit. II 9 || 

If (it he argued) that uselessness (would result) — (we 
say) — No, on account of that being dependent upon that 
(conduct) II 10 II 

[ 386 ] Then in that case, the conduct prescribed by the Smrti, would 
be quite useless on account of its leading to no fruit,—if ( it is argued thus ),— 
( we say )—No, on account of holy Karman being dependent upon that. Only 
he, who has good conduct to his credit is entitled to perform meritorious deeds, 
on account of the statements— 
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* One net performing the Samdhya rite, impure, is always 

unfit to do any Karman ( Daksa. Smr. 2'27 ) 

* The Vedas do not purify one bereft of good conduct .’ 

( Vasistha. Sinr. 6*3 ) 

etc.—Therefore, the Sruti referring to Carana indicates Karman—this (is ) the 
view of Karsnajini. II10 II 

But Badari (says)—good and evil deeds themselves. II 11 II 

The preceptor Badari thinks that good and bad deeds themselves are 
denoted by the word Carana, as the metaphorical sense is improper when the 
primary sense is possible, on account of the root Car being used in the sense of 
Karman, in ( statements like ) — He performs holy Karman, he performs sinful 
Karman, and the separate mention with its object of reference established by 

the direct Smti, and established by the Sruti inferred from the Acara, being 
appropriate after the maxim of Gobalivarda ( cow and bull). Here, the view 
of Badari alone is the ( Sutrakara’s ) own view. It has indeed been accepted by 

t 

us that the fruit ofithe twilight-worship etc., prescribed by the Sruti as inferred 
from the established conduct, is to ensure eligibility for other Karman. 
Therefore, he does descend, possessed of the remainder. 1) 111| 

Here ends the Krtatyayadhikarana (2) 

Of those who perform evil deeds etc., also, it has been 

described by the Sruti. II 12 II 

( Adhikarana 3, Sutras 12-21) 

[387] It has been stated that those who perform merely sacrificial 
deeds, pious deeds and give gifts, having gone to the Moon, return with the 
remainder itself (of Karman) to their credit Now it is considered—whether those 
who perform evil deeds etc., also go to the Moon or not. Those who dq not do 
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what is prescribed, and those who do what is prohibited,—both those, verily, are 
performers of evil deeds etc. (Anistadikarinah)—What (is) proper ? They also 
go to the Moon. Whence ? In their case also, going there is mentioned by 

the Sruti on account of the going being mentioned in the case of ail without 
distinction, in (the passage ) 

Whosoever, verily, depart from this world, — they all go to 
the Moon alone ’. ( Kau. 1*2 ) 

1112 || 

Weil, in that case, there would be the same common course even for 
both performers of good deeds and performers of evil deeds !—No, (the 
Sutrakara ) says — 

But the ascent and descent of the others, after enjoying (the 
fruit of Kartnan ) in Samyamana, on account of movement there 
being seen. II 13 II 

The word Tu ( but) removes the doubt. In the case of others—those 
that perform evil deeds etc.,—the ascent to and descent from the Moon (take 
place) only after experiencing the agonies inflicted by him (Yama) in Samyamana 
ruled over by Yama ; not otherwise. Whence ? On account of the movement 
there being seen; for, in the case of the evil-doers, going there under the 
control of Yama is declared in— 

1 One who thinks this world exists not , nor the other , again 
and again comes under my control ’ ( Ka. 2'6 ) 

'To Vaivasvata, (the son of Vivasvat ), the controller 
( Samyamana ) of people, Yama , the king' ( Kg. 10*14*1; Tai A. 6*1 ) 
etc. II 13 H 

And they say in the Smrti-works. II 14 |( 
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And Parasara and others in the Smrti-works, speak of all being under 
the control of Yama. 

And all these, it is reported, (0) Revered one , come under 
the control of Y ama, r y p 3 * 7*5 ) 

etc. « 14II J 

Seven also. I) 15 II 

They also refer in Smrti-works to seven hells, Raurava etc., as the places 
wnere the sinners have to go. |[ 15 || 

., l , f n { S f 7S th ? objector )— H °w can those who move in the seven 
worlds ( hells ) be stud to reach the bouse of Yama ?-To this ( the Sutrakara) 


On account of his jurisdiction there also, (there is) no 
contradiction. II 16 II y 

seven 7helk 1 “ n0 COI ' tradi « io ° account of their going even to ( all ) those 

oflhe ( h ^ r d °\ ° rdSrS ° f Ya “ a himself ' Th «®foie, even in the case 
the evil-doers etc ascent to and descent from the Moon are there later 

•j( r.piy f- 81 <primi-fade vi.w > being teachad. ic li slatad (fay way 

Ufa, ) , s.“_rt faiir. 7 - ;' *" m -- i ~— <«* 
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and Karman respectively ) This ; a e ? J ? yme “ t of tbe - f™it ( of knowledge 

case of the doSs of evi sic it i, t“ " “ be Said - Just 35 ^ ‘he 

ers ot evil etc, it is not possible for them, to travel by the 
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[389] ;r*| raq^nforf ^uri^ 
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Devayana path, because they are deficient in the (necessary ) knowledge 
(Vidya ); exactly in the same way, going to the Moon by the Pitryana also, 
is not possible, because they have not to their credit sacrificial and 
pious deeds and charitable gifts. If (it is asked )—How is it known that the 
Devayana and the Pitryana ( respectively ) pertain to the Vidya and pertain 
to the meritorious deeds?—(the answer is)—As those are the matter 
in hand For, Vidya is the subject-matter in (the case of ) the Devayana, and 

Karman in (the case of ) the Pitryana, on account of the reference to the 
Devayana in— 

‘ They proceed on to the flame, from the flame to the day ’ 

( Cha. 5*10*1 ) 

etc., after having stated 

‘ Then, those who know thus and those who worship in the forest 
/ ^ ' 

Sraddhd and penance ’ ( cha. 5*10*1 ) 

—And on account of the reference to the Pitryana in 

‘ They proceed on to the smoke ’ ( cha. 5*10*3 ) 

etc. after having stated— 

‘ 3\ (ow, those who * worship (practise ) m the village sacrificial 
and pious deeds and give gifts,' ( Cha* 5*10*3 ) 

'Those, venly, whosoever depart •from this world — they all 
go to the Moon alone 1 ( Kau. 1*2 ) 

—This statement also is to be construed as (to mean ) those all i. e. those who 
perform sacrificial deeds etc 1117 [| 

[389] I say ( says the objector)—In the absence of evil-doers going 
to the Moon, there would not be the production of the body itself, on 
account of the absence of the fifth offering; for, in (the passage ) 
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‘/n the fifth libation , tfce wafers come to be called a human 
being. 1 ( Cha. 5*9*1 ) 

is mentioned by the Sruti the production of the body; and that oblation has 

been shown to be preceded by going to the Moon. Therefore, for the 

production itself of the body, ascent to and descent from the Moon must be 

surely admitted in their case also. To this (the Sutrakara ) says (in reply )— 

* 

Not in the case of the third, on account of the actual 
perception accordingly. II18 II 

In the case of the third place, there is no need of the fifth oblation for 
the production of the body. Whence ? Tathopalabdheh—( As that is actually 
perceived). By the word - Trtiyasthana are spoken of those that do only 
infill deeds. In their case is seen the absence of any need for the fifth 
offering, for the purpose of producing the body. 

* Do you know how and why is not that world all filled ? ’— 

( Cha. 5-3*3 ) 


—in reply to this question, the answer (is ) 

* Hot by either of these two paths ; those become these insig¬ 
nificant creatures repeatedly revolving (taking on existence ) — are 
bom , die (in this manner') — this (is) the third place. Therefore , 
that world is not all filled — ’ (Cha, 5-10 8) 

Therefore, because, in the case of the third place, there is the statement 
about the non-filling of the heavenly world on account of the absence 
of the ascent to and descent from the heavenly world, there is no need for the 
fifth offering for the production of the body in the case of the third place. 
The expression—In the fifth offering—propounds that the connection of 
waters with the fifth fire is merely the cause of the designation Purusa, but 
does not ward off anything else, on account of the non-mention of any 
emphasising factor. H18 H 
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And in the world also, (so) is stated in the Sm*ti II 19 II 

In the case of some doers of meritorious deeds also, such as Draupadi 
Dhrstadyumna etc., is mentioned in the Smrti, the production of the body in 
the world without the need of the fifth offering. || 19 || 

And on account of this being seen (in the Sruti) II 20 II 

In the Sruti also is seen the production of the body in the case of some, 
without any need for the fifth offering— 

4 Of those , indeed , of these beings, there are three seeds only 
—born of the egg , born of the living Jiva, born of the earth* 

(Cha. 6*3* 1 ) 

Out of them, is seen the production without the fifth offering, of beings—born 
of the earth and born of perspiration, u 20 || 

I say ( says the objector )—'There is no mention here of those born of 
perspiration on account of the statement—Three, seeds only. There (the 

Sutrakara ) says— 

The inclusion, by the third word, of that born of perspiration, 

1121 11 

In (the passage ) 

4 Born of the egg , born of the living Jiva, born of the earth * 

( Cha 6*3T ) 

—here by the third word Udbhijja there is seen the Avarodha—inclusion of that 
born’of the heat—born of perspiration, also—This (is) the sense Therefore, in 
the case of the sinners only, there is not possible going over to the Moon. (I 21 1 | 

Here ends the Amstadikaryadhikarana (3) 
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c^i^ n tl dr33*ft>a ct^t^tmtst- 

from u ** u 

wrmwwnr&rft^wf (X ) 

Attaining to similarity with that on account of 
propriety II22 li 

( Adhikarana 4, Sutra 22 ) 

£ 390 ] It has been stated that those who perform sacrificial rites etc., 
ascend up to the Moon, enveloped by the subtle elements and with the residue 

( of Karman). As to the mode of descent, on the authority (of the Sruti )— 
___ ' 'How, to tins very path they return again, as they had gone, 
to Akasa ; from Akasa to Vdyu; having become Vdyu, he becomes 
smoke ; having become smoke, he becomes the cloud ; having become 
the cloud, he becomes a water-giving cloud ; having become a 
water-giving cloud, he showers forth rain .’ ( Cha. 5*10*5-6 ) 

it is stated that as he had gone, but not in the same way. There, there 
being a doubt. Is there in his case possession of the nature of Akasa etc., like 
the nature of god, man, etc., when he becomes identified with Akasa etc., or 
is there, merely attaining to similarity with them ?—(the prima-facie view ) —- 

the possession of the nature of Akasa etc, on account of no distinction' 
there, like ( the possession of ) the nature of Soma etc., by one in the state of 

being Sraddha (this) being reached, it is stated that—(there is) only attainment 
to the similarity with that. Tatsvabhavyapati means attainment to the similarity 
with them. Whence this ? On account of propriety ; for, in respect of the 
possession of the nature of Soma, the nature of man, etc , there is indeed the 
nature of them for^the purpose of the enjoyment of happiness and misery ; but 
here in respect of Akasa etc, there is the impropriety about the possession of 
their nature, on account of the absence of the enjoyment of happiness and 
misery. And so, the statement about becoming that has the sense of 
attaining to similarity with them due to their contact. [| 22 || 

Here ends the Tatsvabkavydpattyadhikarana (4) 
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[39 lj 3TT^tqifHSI^ ^l^tof^llH f% r^FlST SfTTdfM: feR 
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[392] 3TcFcr^dT 5 trt 4mnR^n4?T ifd 

f $*ft 7 !77*5Vf7 / <7 sftf%*lWT sftTl'VZFTfmirftrl&mWI WT*FW 3 

(0T. ) 

Not for very long, on account of the speciality li 23 11 

( Adhikarana 5, Sutra 23 ) 

[ 391 ] Beginning with the attainment to Akasa up to the attainment 
to rice etc.,—(during this period)—Does he stay on there at the various 
places not for a very long time, or is there no rule about it ?—such a doubt being 
raised, (the prima-facie view ) being reached viz.—No such rule on account 
of the absence of any cause for such a rule — it is stated (in reply ) — 
Naticirena—not for very long. Whence ? On account of the speciality # 
Further, on attaining to (the nature of) rice etc., there is the special 
mention about his getting out with difficulty in ( the passage ) 

* Henceforward , venly , indeed, there is all the greater 
difficulty of getting out.' ( Cha. 5-10-6 ) 

—and so, it is apprehended that on attaining to Akasa etc , before there is the 
getting out in a short time. There is the Vedic elision of the word Ta in 
Durnisprapataram. Durmsprapatata v am —getting out with greater difficulty 
—This (is ) the sense. 11 23 (| 

Here ends the Haticiradhikarana (5) 

(Contact with) supervised over (or occupied) by another, 
on account of the mention as before. II24 H 

( Adhikarana 6, Sutras 24-27 ) 

i 

[ 392 ] This is mentioned in the Sruti that the descending Jlvas are 
born in the form of rice etc.— 

‘ Having become a rain-cloud he showers. They are born 
here as rice , wheat, herbs , plants , sesamum and beans.' 

(Cha. 5-10-6) 
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Now a doubt being raised—Do they stick on to rice etc., supervised 
over by other enjoyers with rice etc., as ‘their bodies ; or are they born as 
enjoyers with rice etc., as their bodies ?—and (the prima-facie view ) being' 
reached viz.—On the strength of the expression—Are born—they are, verily, 
possessed of rice etc , as their bodies ( as warranted by the expressions ) L like— 
A god is born,—A man is born,—It is stated (in reply )—supervised over by 
another. There is a mere contact of theirs, with the body, rice etc,, supervised 
over by another Jlva. Whence ? Purvavadabhilapat — on account of the 
mention of merely the various natures like that, beginning with the sky and 
ending with the cloud. For, where the idea 'is that of being the enjoyer, 
there is mentioned the Karman which is the means thereof, as in (the passage) 

‘ Those possessed of good conduct , those possessed of sinful 
conduct (Cha. 5 10-7) 

Here is not mentioned the Karman as in the case of Xkasa etc., on 
account of the Karman,—sacrificial etc., which has the fruit to be enjoyed in 
heaven, which has (actually) started giving its fruit, being finished owing 
to the enjoyment of heaven itself, because ( the Karman ) which has not yet 
begun (to give its fruit) is being mentioned later in ( the passage ) 

* Those possessed of good conduct , those possessed of sinful 
conduct' (Cha. 5-10-7) 

and because there is no other Karman in the middle ( intervening period )• 
Therefore, like the statement about the nature of Akasa etc., the statement 
about being born in the state of rice etc., is metaphorical II 24 || 

If (it be said) that, impure, (we say) — No, on account 
of the word. J| 25 H 

C 393 j It cannot be said that there is mere contact with the rice- 
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'w TRT^q qq^qi ftrasRrnrfr f^nqr Irq^rwatq fl^rnn*. ^rertfHtcr- 

body etc., occupied by another; and on account of the absence of any reason 
for being the enjoyer, no birth in the rice-state etc., because there 
exists a reason for being the enjoyer. The Karman—sacrificial rite, etc., 
with its fruits to be enjoyed in heaven, is itself impure being mixed with 
demerit on account of the sacrifices Agnisomiya etc., being associated with 
killing ; and killing being prohibited as in (. the passage ) 

‘ One should not kill any being ’. ( M. Bh. Sa. 278-5 ) 

is nothing but sin. Nor again is here possible any exception to the rule, like 
the Padahavaniya etc., on account of their referring to different things. 
The injunction about killing in Agnisomiya etc., points out to the killing being 
an obliging factor for the sacrifice. ( The passage ) One should not kill, 

on the other hand, aims at the result viz,, the prohibition of the killing. 

If it were said—In the case of activity due to the injunction in 
( sacrifices) Agnisomiya etc , the prohibition—injunction cannot be a hindrance 
referring to the same, on account of that referring to something which is due 
to passion.—( We reply )—Not so. Here also, something due to passion is 
common. For, in 

‘ One desirous of heaven should sacrifice \ ( Tai. Sam. 2-5-5 ) 

etc., on account of the instruction about sacrifice etc., as being fit to be performed 
by one possessed of the desire, one proceeds to perform the sacrifice etc., 
throught keenness for the fruit itself, on having understood the sacrifice etc., 
as the means for heaven etc. In the case of the Agnisomiya etc., also, one 

r 

proceeds through passion alone, after having understood from the Sastra that 
sacrifices etc , that are the means for the fruit thereof, are an obliging factor. 
In the case of the non-religious (secular killing also, one does proceed 
through passion, after having understood by some means of proof or other that 
killing is the means for securing one’s own desired object—so there is no 
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distinction whatever ( between the two cases ). Likewise, in the case of the 
daily duties also, having understood from the statement in 

* There is the highest unlimited happiness for all Varnas in 
the performance of their religious duties \ (A. Dha. Su. £*1*2*2 ) 

etc., that they are the means for securing the fruit, there is the activity through 
passion itself—and so, they also are associated with impurity. Therefore, 
because the sacrificial performances etc., are associated with impurity, being 
mixed with sin, the fruit to be experienced in heaven having been enjoyed in 
heaven, the fruit of the killing-part is experienced in the form of inanimate 

entities, rice etc. In the Smrti they also say that the inanimate state is the 
rruit or sin— 


'A man goes to the inanimate state by the blemishes in his 
Karman, produced from the body.' ( Manu. 12-9) 

Therefore, if it is said that those possessed of the residue are born for 

enjoyment as rice etc., (we reply) — Not so. Whence? Sabdat_On 

account of the word—In the case of Agnisomlya and other sacrifices, there 
IS theword referring to the absence of the nature of killing, as the cause of 
the attainment to heaven, m respect of the killing (of the victim ). For. 
they mention in the Scriptures the word describing the attainment to 

-to the killing of the victim-Golden-bodied. he (the victim ) 

XST 1 though ***** a ,itt,e “ « ™ing, “ £ 

To the same effect ( is ) the Mantra-passage— 

. venly ' mdeed > you die here , you are not injured • vou 

are indeed going to the gods by paths of easy movements, where go 
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the performers of meritorious deeds and not , indeed, the evil-doers 
—there let the shining Savitr ( Sun ) lead you ©n. ’ 

( Tai. Bra. 3*7*7*14 ) 

And people who know, speak of and also venerate a doctor although causing 
a temporary slight pain, as a saviour. |] 25 11 

Then the process of the semen sprinkled. II26 !l 

For this reason again, the statement about birth as rice etc., is 
metaphorical. After the statement about being the rice etc , just as the process 
of sprinkling the semen etc , in (the passage ) 

‘ Whosoever eats food, whosoever sprinkles the [semen, that 
again rises up. ’ ( Cha. 5*10*6 ) 

being spoken of in the case of those possessing the residue, explains merely 
having the nature of that, likewise is being rice etc., also—This ( is ) the sense. 
II 26 || 

From the Womb, (there is) "the body. II 27 II 

Only after reaching the womb, there is the attainment of the body by 
those with the residue (ofKarman), on account of the existence of the 
enjoyment of happiness, misery etc, there itself. Therefore, prior to it, 
attaining to Xkasa etc., is merely the contact with those various entities—This 
(is ) the sense. II 27 1| 

Here ends the Anyadhisthitddhikarana (6) 

Here ends the First Quarter of the Third Chapter in the Commentary 

on the Sdnraka-mimdrnsd composed by the 
Illustrious Revered Ramanuja. 
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Second Quarter of the Third Chapter 

Creation in the dream, for (the Sruti) says II 1 II 

(Adhikarana 1, Sutras 1-6) 

[ 394 ] Thus has been established the waking JIva being in a state 
of misery on account of his association with going and coming, birth etc., 
in conformity with his Karman. Now his dream-state is examined. Referring 
to the dream, in the Sruti it is stated— 

‘ !Nj>t there are chariots , nor chariot-horses , nor paths ;—but 
he creates chariots , chariot-horses , paths ; not there are delights , joys 
excessive joys ; but he creates delights, joys , excessive joys ; not 
there are mansions, (lotus-) tanks, rivers-,—but he creates mansions , 
(lotus-) tanks, rivers . For, ke (is) the doer'. ( Br. 4-3-10 ) 

-There (arises) the doubt-Is this creation of chariots etc., ’ effected by 
Jiva himself or by Isvara ?-What (is) proper ? The creation in the dream, 
by the Jiva, Whence? Sandhyam is called the dream-place, on account of 
the statement about Sandhya being the third, dream-place; and that 
( creation ) is, however, effected by Jiva himself; for (the Sruti) does say 
^ ‘...creates, for he (is) the doer' ( Br. 4-3-10 ) 

There is apprehended the dream-seeing Jiva himself. || 1 1 | 

etc. ir2i! S ° me (SPCak ° f ^ aS the) creator ’ and the sons 


And further, the followers of 
creator of desired objects in dream, 


some recension read this Jiva to be the 
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g*THT«^Hd ^qTSJWTr^TTI \ tr^f^n^piqi gf£t ^r?T^<*i?q^q q^TQ^q#- 

‘ He who keeps awake , when these are asleep , t?te Purusa 
creating the various desired objects. * ( Ka. 5*8 ) 

And there sons etc., are pointed out by the word Kama, because they are 
fit to be desired, not merely the desire. For earlier, in ( passages)— 

‘ Pray for all desires at will' ( Ka. 1*_5) 

* Choose sons and grandsons, living for a hundred years' 

( Ka. 1-23 ) 

sons etc., themselves—the desires,—are the matter in hand. Therefore, 
the Jiva creates chariots etc., in dream. And that the Jiva has his thoughts 
fulfilled, is mentioned in the utterance of Prajapati. Therefore, even in the 
absence of means etc., creation is possible. II 2 [| 

[ 393 ] This (prima-facie view) being reached, it is stated (in reply)— 

But only wonder, on account of its nature not being 
manifest in entirety II 3 II 

The word Tu turns away the ( above) view. The aggregate of objects, 
chariots, (lotus- ) tanks etc., in dream is mere Maya ( wonder )—created by 
the highest Purusa.—This (is) the sense. For, the word Maya denotes 
wonder on account of that ( meaning ) being seen in ( the passage ) 

•Born in the family of Janaka , created as the wonderful 
creation of the gods ’ ( Ra. Ba T27 ) 

Here also in—not there chariots, nor chariot-horses, nor paths—the sense 
is—these do not exist as being fit to be experienced by any other person. 
Now, he creates chariots, chariot-horses, paths—he creates (them ) existing 
only for the time being, as fit to be experienced by the dream-seer—thus (the 

Sruti) speaks of the wonderful nature itself. Such a wonderful creation is 
appropriate in the case of the highest Purusa alone who has his thoughts 
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fulfilled, not in the case of Jiva; because although Jfva is endowed with 
the nature of having his thoughts fulfilled etc., his own nature is not manifest¬ 
ed in its entirety in the worldly state, that kind of wonderful creation is not 
possible in the case of Jiva. And in ( the passage ) 

* Purus a creating the various desired objects' '•( Ka. 5*8 ) 

( the writer ) speaks of the highest Purusa alone as the creator, on account of 
the apprehension of the unique nature of the highest Purusa in the introduc¬ 
tory and the concluding parts, in 


‘ Who beeps awake when these are asleep ’ ( Ka. 5*8 ) 

‘ That alone is refulgent, that Brahman ; that alone is called 


immortal ; therein all worlds abide\ no one , verily , transcends it. ’ 

. , , t /V (Ka. 5-8) 

And he speaks of the highest Purusa alone as the creator in 


‘ Then he creates mansions , lotus-tanks, rivers : 
the doer ’ 

r 

on account of this Sruti having the same sense as that. || 3 II 


for he (is} 
(Br. 4-3-10) 


[ 396 ] If, having all sins destroyed etc., is natural with the Jiva, why 
is it not manifested ? — ( If it is objected to ) thus, (the Sutrakara ) says— 

But on account of the thought of the Highest, is concealed; 
for, from that, bondage and its opposite are his ( of the Jiva ) II4 II 
The wordTu is for removing the doubt. Parabhidhyanat — on account 
of the thought of the highest Purusa — the natural form of this Jiva is 
concealed; for, the highest Purusa conceals the natural auspicious form for 
him who has committed faults due to the series of beginningless Karman. 

Therefore, from His wish alone, the bondage and salvation of this Jiva, indeed, 
are mentioned in the Sruti — 
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* When, verily , f/us one attains to freedom from fear, stability in 

this imperceptible, non-Atman, underived, abode-less, then he goes to 
fearlessness ; when, verily, he makes a dent within this one, then 
exists fear for him. ’ ( Tai. 2*7*1 ) 

1 This one, verily, causes delight 1 (Tai. 2*7*1) 

‘ Through fear from him, the wind blows on ’ ( Tai. 2 8*1 ) 

etc. il 4 n 

Or, on account of the association with the hody, that also. 

II 5 (l 

That also — the concealment also — happens either through the 
association with the body, or through the association with the subtle non- 
-sentient power — At the time of creation (tirobhava) exists on account of its 
association with the non-sentient- entity, in the body-condition; and at the 
time of dissolution, (tirobhava) on account of the association with the 
extremely subtle non-sentient entity incapable of being divided into name and 
form. Therefore, on account of his nature not being manifest in dream, Jiva 
is not able to create chariots etc., merely by his wish. In (the passage ), 

* In that abide all the worlds; no one transcends that 

indeed ( Ka. 5*8 ) 

—being awake while all are asleep, being the resort of all the worlds etc.,—these 
indeed are possible in the case of the Parama-Purusa alone. Therefore, (the 
highest Purusa) creates objects for the Jivas in order that they might experience 
the fruit in conformity with their extremely meagre .Karman lasting for 
that period only and fit to be experienced by that particular Jiva alone II5 || 

And indicating, indeed on account of the Sruti, and the 
interpreters of that say II 6 II 
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^fsfp^N' ftTT II ^ II 

W/H^ f f ) 

^mt ^rT§TI <T^WcMR ^ II VS II 

( ^ ^ va-<^ ) 

[ 397 ] ffi^r qfr^ i ^iwnq!r— 

' W ^acgy: WTWt fj^mw: fW ? fwmWr*TTff WfT Wl '€tw 

W^ 7 ^' (®T. *HlX) 

fm 1 cTCH 


And for this reason, the dream-objects do not proceed from the wish 

of the Jiva; because it is known from the Sruti that dream is indicative of 
prosperity and adversity— 

When he sees in dreams a woman in connection with the 

Karmans desired for, one should know, there in that dream - 

indication prosperity’, ( CM. 5-2-8 ) 

Ana m 

ff he perceives in dream a dark person with dark teeth , he 
Rills him ( the dreamer ) ’. 

r^'i^hV th0 / e We ! l ~ versed “ chapters dealing with dream, speak of dream as 
ini'^ri -° f auspic,ous . and inauspicious (happenings). And being an 

upon one’s 

cr^t^ t'a gri S °\ anm . aUSP1CI0US r thing beiag undesirable ’ (^e Jiva ) having 
created (a dream) mdicative of auspicious things alone, would see it 

Therefore, creation in dream is effected by Isvara himself. || 6 || 

Here ends the Samdhyadhikarana (T) 

The absence of that (dream) in the Nadis, on account 

of the Sruti ( speaking of three places ) and in the Atman. || 7 u 

( Adhikarana 2, Sutras 7-8 ) 

the Sruti— 7 ^ N ° W ^ ° f deep " sIeep is examined. It is mentioned in 

^ where this one asleep, all spread over ( controlling ) all 

Xacfo.'' ^ m kn ° W ^ dream "~ then h * ™ “sleep in these 
Similarly— ( ^ha. 8*6 *'3 ) 
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Sfrar^IrTTR ^ Wt( I Gtff ^Jl^f 

i ^5i: 7 cT^^t—^rur ^IRc^i l * *T 3HWFT ^g^qr ^qf^, qr%qi- 

S 3 

qjqiT^fq^qT ?2TFcq: i ^ sn^R?3|Tq?ff^n^nqHr ^q^rf. I cR 

;*rets3c# i am g \ srt mm ^n^T^fn 


* _r\ 


^sjh^ n v 9 n - 

«mi siftmqra u < n 

A 

mi srfra ^Tr^fH^rrw^tsw^^T'JT*, tn*r ^rnr w^r. wmm 


‘ fNjow, iy/ien he is in deep sleep, when he does not know of 
anything , the ‘NJadis called Htia seventy-two thousand of them, proceed 

from the heart to the Puritat. Being surrounded by them he sleeps 
in the Puritat . ’ (By. 2*1*19) 

Similarly— 

* Where this Purusa is indeed fast asleep, then , he gentle one, 
becomes closeted with Sat, ’ ( Cha. 6*8* 1 ) 

^•Ihus the Nacjis, Puritat, and Brahman—(these three ) are mentioned in 

the Sruti as being the place of deep sleep. The doubt being there—Are these 
the alternatives, or are they to be taken together ? — (the prima-facie view ) 
being reached — these are the alternatives on account of the apprehension 
of these being independent of one another, and on account of the impossibility 
of their staying in different places simultaneously—it is stated (in reply )— 
Tadabhavah. Tadabhavah—the absence of dream ; deep sleep exists in the 
Nacjis, in the Puritat, and in the Atman. That is, these places are one collective 

unit—this (is ) the sense. Whence? TacchrutehJ—on account of the Sruti 
mentioning the three as the place. And it is not proper to admit option 
which involves contradiction of other alternatives, when a collective unit is 
possible by admitting difference in the working. And the difference in working 
is possible in the Nacjis ( veins ) etc., as in the case of a palace, a cot and a 
couch. There the Nacjis and the Puritat are in the place of the palace and 
the cot, but Brahman is in the place of the couch. Therefore, Brahman itself 

is the direct place of deep sleep. II 7 II 

Therefore, awakening from this. II 8 II 
Because Brahman alone is the direct place of deep-sleep, therefore the 
awakening of these Jives from this, the Brahman, is appropriate, being stated 

in the Sruti 
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e ^Trf Sim*? W /%7*' tf?T Wnrz&TWZ 


r 


( ST. ^lloR ) 


wviFnftzfxw (? ) 

* ^ 5 II ^ II 

( 3TmT*T ^ ^ ) 

[398] ^:? ffa 

sngrfa sn^^a^^nf^^rr- 

*tftt 3\ 3T^r, fftsnr*, ^ qq 3—^1 ^ ^t- 

i%g^ i ^ 1 qtf cttc^fr gnqqmq cTrq- 

nw i rnrecikte 1 srg^ftfq q qqit ^H‘ ^ *m qf^rs^iRT 1 ^rsfq 

e fr ?f ^wst m wTfwrm *u£t m wr?t m 7^7 77 r?fr m 

7 f?iw 77 vnwwfcf wm w%' ( st. ) 


etc. 


‘ Having come from the Sat, they know not that they have 
come from the Sat ’ ( Cha. 6-10-2) 

ti 8 || 

Here ends the Tadabkavadhikarana (2) 


But that same, on account of Kafman, remembrance, 
word, and injunction II 9 II 

( Adhikarana 3, Sutra 9 ) 

C 398 ] The doubt being raised—Does the same person, who is in 
deep sleep get up at the time of waking up, or some one else ? — ( the prima- 
fade view,) being reached some one else gets up, on account of the absence 
of connection with the previous body and sense-organs etc., of this ( jTva ). 
because he is not different from a released soul, being free from all limiting 
adjuncts and being merged into Brahman—it is stated (in reply )— But 
that same the word Tu (but) turns away the above doubt. He alone 
gets up. Whence? On account of Karman, remembrance, word and 
injunction. Karman, for the matter of that, of the nature of merit and demerit, 
done previously by the one in deep sleep, has got to be enjoyed by that same 

one, prior to the knowledge of Reality. Remembrance ( Anusmrti ) (is of 

the form ) I, the very one who had been asleep, the same am I awakened— 

Word also (Sruti passage) shows that one who was asleep and who had 
awakened are one and the same person— 


* They here, whatever they are, 
or a wolf, or a boar , or a worm, or 
they become (after being awake). 


whether a tiger, or a lion, 
a moth , or a mosquito —, 

( Cha. 6-10-2 ) 
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sfa i mm^V' ^53^ i ?r ^wt ^fw^f^grR 

wfkfymGSC*, 

‘ cT^rTcgflv 9 ( m. ^ V *i ) 

im 

‘ jfrf wrwiftr wmicmmmmfff wr ^mm 

w% wr^w wnfk f ( st. <mn ) 

$m q^Riac \ ^ 

‘ y( *jtftrwfrrw &r i w <r% mfifr 
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‘ ? wv mrfw mwwfa /' (®t. >»rm^) 

^%r5IT^ Sg^ l 3Trf: ^H: HR^mT^Trm RWIH 

q^TIrHHSq^^ 5 ^^** U % U 


And the injunctions for the purpose of. salvation would be useless if the 
one in deep sleep were to be released. But he is not free from .all limiting 
adjuncts, with his own form manifested, on account of the mention (in the 

Sruti )—introducing J:he person asleep with— 

‘ Where this one is asleep —’ (Cha 8*11*1) 

‘ y^ot indeed, this one now knows the Atman thus,—This 
one J am; neither again these beings ; he goes to destruction alone , 
not do I see anything fit for enjoyment here.' (Cha. 8-11*1) 

And the released soul being omniscient etc., is mentiond in the Sruti in 

(the passage ) 

‘ Having merged into the highest Light , he rises in his 

own form' he there wanders about, eating , sporting , enjoying 

' ’ , (Cha. 8*12-3) 

‘ He become Self-ruler, in all the worlds there is his move- 

t + •„ . ( Cha. 7*25*2 ) 

ment at will 

• The seer, verily, sees everything, attains to everything every 

way ’ ^ 

_ Therefore, one in deep sleep, moving about, with all one’s sens ®-“ g ^“ 
discarded incapable of knowledge, enjoyment etc,, having gone unto 
highest Atman, the place of rest, refreshed, once again gets up for enpymen 

I! 9 [| 

Here ends the Karmdnusmrtisabdavidhyadhikarana (3) 



Para 399 ] 




, *ft%*n* II ? 0 N 

( 31T%fR®T 8, H. \ o) 

f 399 J grepRRfic*! T^c£R 1 f^w4 ^3!I c Rl(qNt^T, 
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grsr 3^r m a^ re re gT *tt *rcoiRT^3<Tf%:1 w * :? i ^ arec^^R^, 

^HIMNIcj, l * iJSfaWPT I RI^tT f| *J^RTarffiREnft: I 

qK^l^<^RRtTMWH^ gT l TROT f| \ ^*WT^l^SFVn- 

gf^ri^pf^r ii ^o ii 

w^nv^wpr wn^ ( V ) 

* ***mifa wmlf ft H ? ? ll 

( ariosi H, ^Tf&T \ ) 

[ 400 J ilN^faia*wq>re re r^tocip i ^p?i stm- 

___ _ _ —„. —__ - - ------ 

Half-merging in the case of one fainted, on account of 
(the rule of ) remainder. II 10 II 

( Adhikarana 4, Sutra 10 ) 

m 

£ 399 ] Referring to one in a swoon, this is being considered — The 
doubt being there, — Is this swoon, one of the ( three ) states, deep sleep etc., 
or a different state ? — (the prima-facie view ) being reached, — it is one of 
the states on account of the swoon being rightly well-known as existing in 
one of the states-deep sleep etc., and on account of the absence of any means 
of proof, in fancying that it is some other state, — it is stated ( in reply ) 
— Mugdherdhasampattih—In the case of a person who is in swoon, which state 
he is in, that consists in merging half-way towards death. Whence ? On account 
of (the rule of) remainder. (It is ) not, for the matter of that, dream and 
the waiting state, on account of the absence of consciousness; and it is not deep 
sleep and death, on account of the difference as regards the cause, and on 
account of the change in the bodily form; for, the cause of the swoon is the 
stroke with a club etc. On account of what remains, the swoon is but 
merging halfway towards death; for, death is the complete cessation of the 
connection of the body with Prana. The swoon is the persistence of the 
connection of the body with the subtle Prana ll 10 || 

Here ends the Mugdhddkrkarana ( 4 ) 

Not even from the places (the earth, Atman) etc., of 
the highest (Brahman, is possible even a tinge of blemish ); for, 

( Brahman ) everywhere, possessed of both characteristics. || 11 n 

( Adhikarana 5, Sutras 11-25 ) 

£ 400 ] The particular states of the Jiva have been described, for the 
purpose of producing a sense of aversion ( towards Samsara ) as a result of the 
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sniH5|OTir5T5HFI 3TPC?5T^T sRIOTT 1M lOl^on^^in'gqT^n^K^ \ cTST 

Rm^qq^p?s^qrr#q<j ciTTr^n^sriTfn sfi^req ^ ?tqret q^qVftar, 
^TOTTSiq CT3T flqiqfeqcreq ^T, q 31% Tq^T# I f% ? ^%TT3 < 
§R: ? qq^q^T^SqTqHR 1 q§ 

‘ iryFmftwRffr w '^wiwi^ 9 (q. *£. irtu ) 

' ffvrv^wivm =q ' (ar. g. ii%*) 

S?qTT%3 q^n^qw^T qiqiqiq 33*: 1 qRiqqqiqq^req q*3q sRPWTRr^qR- 

qq^qiftq 3^q% ? frq^eqq — qjjfpjqTq f^fqsqq W KqJcqgW3%ddll% 

VBF%TT% 

' ' ( q. ^ ) 

^rqsftrFTq; l cT^ ^^q^qT*qqrqcq% qqf% i qiqfoqq I : ^T ^Miqsqfor, 

f% t^qr-qq ? SRTSqiqq^qFq q?qfq qTqtrqqr^fq^qqsqlStfqqTq qq I ap¬ 


pointing out to the blemishes. Now, in order to create a thirst for the 
attainment of Brahman, ( the Sutrakara ) begins ( the following sections ) for 
propounding that Brahman which is to be reached, is without blemishes (and) 
is possessed of auspicious qualities. There now, it is discussed whether the 
blemishes of the Jiva in the places of the departure in waking, dream, deep 
sleep and swoon occasioned by those various places —whether those (blemishes) 
belong even to the inner Controller, the Highest Brahman, abiding in those 
various states or not—What proper ? They do belong. Whence ? On account 
of its staying in the body in the different states. I say ( says the objector ) 

In ( the Sutras )— 

‘ If ( it be argued that there is ) the acquisition of enjoyment , 

( the reply is ) !N_o, on account of the distinction \ 

( Bra. Su. 1-2 8 ) 

‘ And by the state and the eating ( Bra. Su. 1*3-6 ) 

etc., the absence of any blemish in the case of the Highest, is stated on account 
of its not being subject to Karman; then, how can you talk of any blemish in 
the case of the Highest Brahman not subject to any Karman, as due to the 
connection with those various places ?—(the reply is ) Thus we talk ( of it) 
—It has been stated that the Karmans also by bringing about association with 
the body become the producers of what is not the highest purpose in life in 

(the Sutra )— 

‘ Or, on account of the connection with the body ’. 

( Bra. Su. 3-2*5 ) 

And that is so, because the association with the body is not for the purpose of 
salvation ; otherwise, if Karmans themselves were to produce misery, what is 
the use of association with the body ? Therefore, although not being subject 
to Karman, the association with various impure bodies is anyway not salvation. 
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T 401 J jtth, sr^l—<st 57 ^TRmsfq q^, 31% i 57 sfS^n^Tft- 
^opi%rsfq qr^j st^^sg^n ^F^r- i $?r: ? ssreftyf ^3=r ft i 3Ri*. 

irU^uT^dWc^vii i 

f m^rfiWT f^wfr m *r- 

V ^ 

(l5T. *171^) 


Therefore, for the purpose of controlling that, even though Brahman were to 
enter into it at its will, the connection with what is not salvation is unavoidable. 
For, wallowing into putrid and blood etc., although undertaken at one’s own 
will, is nothing but the reverse of salvation. And although Brahman, the sole 
cause of the world, is the mine of auspicious qualities, omniscience etc., still, 

on account of the statement ( in the Sruti ) in 


‘ Who, abiding in Prihivi 1 
‘ Who, abiding in Atman ' 

( Who, abiding in the eye ’ 

* Who, abiding in the semen ’ 


( Br 3-7.3 ) 
(Br. 3-7-22) 
(Br. 3-7-18) 
( Br. 3-7-23 ) 


etc., there are activities not conducive to salvation, of the form of connection 
with the various things of Brahman abiding in the various places— 

[401] This ( prima-facie view ) being reached, we reply—Na sthana— 

topi parasya Not even from the places, the earth, Atman etc., of the Highest 
Brahman is possible even a tinge of what is not salvation. Whence ? Ubhaya- 

lingam sarvatra hi; for, everywhere in the Sruti and Smrti works, the 
Highest Brahman is described as Ubhayalingam — endowed with the 
characteristics of both, having all blemishes removed, and being the mine 
of all auspicious qualities. For, Brahman is apprehended as possessed of 
both characteristics from the Sruti and Smrti ( passages )— 


1 With sins destroyed, ageless, deathless, bereft 
of hunger , without thirst , with desires fulfilled, 

fulfilled * 


of grief , bereft 
with thoughts 
(Cha. 8-1-5 ) 
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STtWf^TT^ II II 

[402] ST^TTq (^*RTP7^T<TT^Trqif^q %|^if 1 fq ^TT?- 

7 qqnrTqHqai: q^ifq ^qqtsq ^aqiuM i ^ sre- 
fajf^q ^^n?^^k^ITqwq^im?iq3^qT^!JTTSq^fh|: ? Wt sj^sfr 

♦las^MkJ,— 

‘ W 77^77 fcTW? ' ( f. XM} ) 

' T 977r7/% f?7F^ ' ( f. XM^7 ) 

^qT% srffaqqfqq;,—cT 3TTrin?qqfcq*3q:—I cq^fq fl^ u M S ^c Trq q ^qH qq m 

'He, possessing all auspicious qualities, who has raised up 
the creation of beings, by an iota of his power , the sole mass of 
attributes such as, lustre, strength, overlordship, great enlightenment , 
excellent virility and power, etc., the high of the high, in uhom-the 
Controller of the high and the low, exist not any affliction etc. * 

( V. P. 6-5*84-85 ) 

‘ The highest place bereft of everything that is fit to be 
abandoned, called Visnu ’ ( V. P. 1-22-51 ) 

II11 II 

If it be said, on account of the difference (of the states). 

—(the answer is)— No, on account of the contrary statement 
in each case. II 12 II 

[ 402 ] If (it be said ) that just as in the case of the Jiva who is 
known to be possessed of both the characteristics, having all the sins 
destroyed, etc., from the statement of Prajapati, there is connection with what 
is not salvation, on account of the difference of the states in the form of 
connection with the bodies of gods etc., in the same way, in the case even of 
the Highest, the inner Controller who himself is possessed of both the charac¬ 
teristics, having the sins destroyed, etc,, on account of the difference of 
the states in the form of connection with the various bodies of gods etc., 
connection with the reverse of salvation is unavoidable— ( Our reply is )— 
Not so, Pratyekamatadvacanat—because of the statement of its being not that 
in every case. In (the passages) 

* Who, abiding in Prthivi ’ ( Br. 3-7-3 ) 

1 Who, abiding in Atman ’ ( Br. 3*7*22 ) 

etc., for every alternative there is the statement about the inner Controller 
being immortal—He (is) your Atman, the inner Controller, immortal— 



Para 402 ] ^ 

fed W Id 

* wufvwrwiji ftrdi%w%' (^ *L 31 ) 

[403] ^5 ^atsfq , 

frgrfT^ l H r a f gThH l 5? iri^^ccrfq ^cT«[IcI^tS2^n4^I^ I qTRTrTRT g 3>«fceT*lftl’ 

3*P^r ^ 3^rar ^ wifa i 

§ ctist^ ^ ^pn%q qi ». =r =tq \ 

cwt — 

' 'k w?2* v fffixrw it 

*rr?w*mw j.*s77 ^ i 

wm*r =? VtitHtH'lftW WfrmrW^ g^V // 

(T?T 97rfV ^fr?r vwi--WT*T ^TTW / 

Cv * 0-0 

cf^r ^rrr w/ vmTrv ^ w. t^tt n 


and there is the repudiation of the reverse of salvation, prompted by the 
connection with various entities while carrying out the control at his will at 
the various places. In the case of the Jiva, on the other hand, that his own 
nature has been concealed is stated here in (the Sutra ) 

‘ On account of the reflection of the Highest, however, that is 
concealed , ( Bra. Su. 3*2*4 ) 

[403] I say (says the objector)—It has been stated though (the 
inner Controller is ) acting at his sweet will, connection with the reverse 
of salvation dependent upon the natures of the various entities is unavoidable. 
( We reply )— This (is ) not proper. Not indeed, even a non-sentient thing 
is by nature itself, the reverse of salvation. In the case of those that are 
subject to Karman, however, through, the ^ish itself of the highest Purusa, 
in conformity with the nature of Karman, one and the same thing may be 
conducive to happiness and to misery, owing to the difference in time, and 
the difference of the Purusas. But if being of that nature were to be prompted 
y the nature of the entity, everything always would be conducive to 

happiness alone or to misery alone for all ! But it is not seen thus. To that 
same effect, has been stated— 

O best of Brahmanas, demerit and merit are , verily, designated 
as hell and heaven. 

Because, one and the same thing is for misery, for happiness, 
and for the production of envy and anger — therefoi'e, how can a 
thing be constituted ( only ) of the nature of a thing ? 

‘That same having been conducive to gratification is, again, 
produced for misery, because that same is produced for anger, 
and for gratification , 
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Therefore , there is nothing constituted of misery or constituted 
of happiness ( alone ). ’ ( y, p, 2*6*44-47 ) 

Therefore, because Jiva is subject to Karman, in his case, connection itself 
with the various things in conformity with the various Karmans, is the reverse 
of salvation. But in the case of the Highest self-dependent Brahman that 
same connection would be for the mere sportive interest of the form of 
the various variegated control II12 || 

And further, thus some II 13 II 

And further, students of some recensions read with the specific v ord 
used, in one and the same connection with the body, the reverse of salvation, 
but the absence thereof and connection with refulgence dependent upon 
overlordship in the form of control in the case of the Highest, in, 

‘ Two birds ( with good feathers ) together , friends , cling to 
the same tree—one of the two eats the sweet fruit of the Pippala\ 
and not eating, another continues to look on ' ( Mu. 3-1*1 ) 

II13 II 

[ 404 ] ( The objector says )—Now it may be in ( the passage ) 

‘ Having entered into within, with this Living Self , I would 
modify name and form ’ ( Cha. 6-3*2 ) 

there is the modification in name and form, preceded by the subsequent 
^entrance of the Jiva with Brahman as his Atman; so, in the case of Brahman 
also, which is the Atman of that, there is the form of god, man etc,, and the 
applicability of those various names etc. And thereupon, being subject to 
Karman is unavoidable, on account of its coming within the province of the 

Sastric injunctions and prohibitions such as—A Brahmana shall sacrifice— 
There says ( the Sutrakara) — 
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For, it is void of any form whatsoever, on account of 
that being the prominent II 14 II 

Although endowed with the various forms-on subsequent entrance 
into bodies of gods etc., that Brahman is Arupavadev a—indeed equal to being 
void of form. That is to say, like the Jiva, being subject to Karman depen¬ 
dent upon being possessed of a body, does not belong to it. Whence ? On 
account of being prominent owing to being the manifester of that. Although 
there is the subsequent entrance into everything, (the passage ) 

Akasa , verily, is the manifester of name and form ; mthin 
what the two are , that ( is ) Brahman'. ( Cba. 8-14-1 ) 

propounds Brahman as having the nature of the manifester itself of name and 
form, not being touched by the effects of name and form. 

I say (says the objector)—When Brahman is the inner Controller, by 
having that as its body, how could it be said that Arupavat ( is ) 'equal to 
being divested of the connection with the body ?—( We reply )—Thus—Just 
as m the case of the Jiva, there is the connection with the various forms on 
account of his enjoying happiness and misery produced by tlie various things • 
m the same way, on account of the absence of that there is the absence of form 

inJnctioHjf th , c Hi « he « Brahman The Sastric passages dealing with 
junction and prohibition, have application to one subject to Karman alone 

Therefore the Highest Brahman, verily, is equal to one having no form And 

therefore. Brahman although abiding in the form of the inner Controller is 

removed °a 5 ^dbdne f th b e° th - c !j aracteristics viz - having all the blemishes 

o ed, and being the mine of all auspicious qualities || 14 || 

[ 405 ] I say again ( says the objector )—In (.the passage ) 

‘ Existen <=e, Knowledge, Infinite Brahman ’ ( Tai . 2>1 ) 
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^ 5C3nqq*qq I 3?^ %r34Mq^rq5H|c*hKUM- 

' # 7*7 ’ ( g. YR|v ) 

fr^rflw srmf^^^T^ I 

RT^ft^r^qtvr^f^fr^ sT^UT: ? ScVRl 3TT^— 

?mi 

qsn 

1 mw wrm^w w$r * (3. ) 

|r?n^I^lt^«?f|fSl^r^cr^qr^ ^Ttins^wqaf. cT^T ^^3><^cc|W5M^<f*W l- 
c^iK^lcM^^?rM^t^^TRT%^t f5 1g | l(j^|M c q| ^ T^^T^1 4^ W l l - H^fefrifa ^ 
h V* ii 



^nf ^ II ? ^ II 


' w4 w t*ph*&% ' (% ’n ) 

fr?nf| ^T^7 ar^JT: qqiT^reUclWTq sricTOT^qe, qi ?q ^ r^M4>cyMr^i(j4> qiqqT?cT- 

wra R^rqfq i 

( |. VRIY ) 

TO ^ f q qW T mqtSiHRKilq q$q^ II \\ 


etc., Brahman is apprehended as having the sole nature of attributeless light, 
but the other (nature) should be known as false, as it is being repudiated in 

* Not this, not this ’ ( Br. 4*2*4 ) 

etc,,—being omniscient, being with thoughts fulfilled, being the cause of the 
world, being the inmost Atman of all, being with desires fulfilled, etc.,—so how 
can Brahman be possessed of both characteristics viz. being the mine of 
auspicious qualities, and having all blemishes removed ? — To this (in reply 
the Sutrakara ) says— 

And like the light, on account of the significance. II 15 II 

Just as, in order that (the passages ) 

‘ Existence , Knowledge , Infinite Brahman ’ ( Tai 2*1 ) 

etc., be not without significance, Brahman is admitted to have light as its 
nature—so, in order that there should be the significance of the passages 
denoting having thoughts fulfilled, omniscience, being the cause of the entire 
world, being the Atman of all, having all the blemishes Avidya etc , removed— 
Brahman, verily, is possessed of both the characteristics. II15 || 

And says that much. II 16 II 
Furthermore, the passage 

‘ Existence, Knowlege , Infinite Brahman ’ ( Tai. 2*1 ) 

etc., propounds merely that Brahman is possessed of the nature of light ; (it ) 

does not repudiate other things known from other ( Sruti ) passages, such as 

having the thoughts fulfilled etc. The subject of the repudiation in 

4 Not this , not this ’ ( Br. 4*2*4 ) 

would be mentioned just below. II16 || 
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?5PTFr ‘Jfmt II ?V9 II 

^ ^kcMKHH rw ^TTW^CTTT^r^ MVbciftT%c$3IMr^ ^— 

e v7fi*Tuwr ?w w nw *r /' ( %. %\» ) 

' ^7 ww Yzmffyrrfiit y ytw w-f^^n^T y t * 

(%. ^ ) 

^ 7%w sf ?Tcm*n*mY?>*Y t??w / 

Y</<^ ?7 IrfiTY&h' ^7W fYWTJ^TW ^fTYW^i'WTT W // * ( % $ I <£ ) 


f *77 ?f%.* ?rkftw?*r tr?: 1 * ( g. 3 im ) 

' wYTfm^' w / rfwrfiff i* (l ) 

' ^ ?w af7?PT.' ' (%. ^u) 

r *7c7> 7%(7^ 37IT7W / 

S77?=f YTWvft -fa%T?r 7%w //' ( 3 . ^ ) 

f 7%%7 ?7Pc7 TYKWY^ I * (^. ^m) 




f ^t wiwwwrnf y 7 


( JftrTT <1*1} ) 


And (the Sruti ) shows, and the Smrti also says. II 17 II 

The (following) host again of Vedanta passages shows (Brahman’s) being 
the mine of auspicious qualities, and being with all blemishes removed.— 

* Him, the Highest, great Lord of the lords, and him , the 

highest Deity of deities ’ ( Sve. 6*7 ) 

1 He ( is ) the cause, the Lord of the lord of the sense- 
organs, and there is no progenitor for him, nor a Lord ’ 

( Sve. 6*9 ) 

‘ In his case , there is no effect ( body ) and the sense- 
organs ; there is not to be seen any one equal to him or superior ; 
his supreme power is heard to be definitely multifarious, and 
knowledge , strength, activity ( are all ) natural ( in him ) ’ 

(Sve. 6-8) 

4 Who, omniscient, all-knower, whose penance is constituted of 
knowledge ’ 

* Through fear from him , the wind blows on; 
rises the Sun ’ 

% 

‘ That alone is the bliss of Brahman 1 

‘ From what words turn away, along with the mind, without 
reaching (the same); one knowing the bliss of Brahman, fears not 
from anywhere' (Tai. 2*9) 

‘ Without parts, without action, tranquil, blameless, stainless * 

( Sve. 6'19 ) 

etc. And in the Smrti it is stated— 

‘ Who knows me as unborn, beginningless and the Great * 
Lord of the worlds' (Gita 10*3) 


(Mu. Tl*9 ) 
through fear, 

( Tai. 2*8*1 ) 
( Tai. 2*8 ) 
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f fJrf7fw> i ’ (*ft<rr ) 

f *TWJW$oi lT$1%: W€RT / 

1^77^7 wrigvf&wu //' (ifmi mv ) 

f <fW*r* Y^TTcWcFfT^rr: I 

tt f^r-' //' (4tcn * ) 

* AW' ^7%? vzf&mwFTwm^m^ i 

twr'fw sftTT^m^w n 

^w^rm^rw^i^rrfnTWFw: / 

J%¥S 7 V 777 mwpfijwi S* 777 £ 7 -‘ //' (ft. 3 . hhiv^-v^ ) 

Srmf? i aw: ^w%f^n«r ^vn^jrRspprr ^ftt: qt 

stst ^ i< 

a^f q^r ^mT II ?<: II 

2WT JTRfR^i RycT^qifq q*^T 3STQTT ^ ara 

^f4<mfqqf^%fN^qf^qcq?:m?m cW cWrqft«WlSTq Ptqfq:, fW 

fw&m 

* Having enveloped this entire world by a portion, I stay on' 

( Gita 10-42) 

‘ With me as a supervisor, the Prakrti produces (the world ) 
along with the movable and the immovable; and by this reason, 

(O) son of Kunti , t/ie world goes on, revolving' (Gita 9-10) 

* But the highest Purusa ( is ) another, cited as the Paramdtman, 

who, the Lord immutable, supports the three uorlds, having entered 
into ( them ) ’ (Gita 15-17) 

‘ Omniscient, do^r of everything, possessed of all power, 
knowledge, strength, and prosperity, without decrease and without 
increase , self-dependent, having no beginning, the Controller. 

Hot associated with exhaustion, idleness, fear, wrath, desire 
etc., blameless, bey< nd reach, independent, and wsth an imperishable 
course.' ( V. P. 5-1-46-47 ) 

etc. Therefore, even though Brahman abides in all states,—because Brahman 
is possessed of both the characteristics, the blemishes pertaining to various 
places do not touch Brahman li 17 || 

And for this very reason, there is the comparison—like 
the reflection of the Sun etc. I! 18 II 

Because the Highest Brahman does not share m the blemishes pertain¬ 
ing to them, although abiding m various places.—for this very reason, like 
the reflected Sun etc., in water, mirror etc, the Paramatman is free from 
blemish, although staying in various places—this comparison is made in the 
Sastras ( Smrtis )— 
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‘ 3f7W?7^ /? VVT WTH 1 

rPTlrf^T II 

^ ^ 7f TJWTTWT W ^ &TWf&tf! I 

jr^jrr ^qj ^ XZ^W H ’ ( ^Tff. S 5 ?- ) 

fr^T^S u ^11 

[406] 3*3r ^iqqicl— 

H <PTTr^ II II 

Sfm^ I ^ 3 fF^ 01 T% tot 33}- 

5^p%, *r cfsn ?f^n% TOTcJrr * jw & » 37^11% f| ^sqfqsft 

¥TT5^n rT^Jf ^ TT?U% * q^Tsfa^sTOT 1 5 

r v: jfzrwi ’ ( f• P^'X ) 

‘m^fww^' (f. X^'* ) 

‘*r wr&ft fw^’ ( f. Xi^RX ) 

fr^n% I TOn^rT tr^ q ^ R KUT £$15*11% T^TT ^ I 3TcT. 
g<pfrjlMW^q$lrH cTq f^qc^rEnq^ » STrTT 5T cT^Trq qrsfl^T^^ Sf 

1 1% n 


‘ For, ju5t as the one Akdsa becomes different, in jar, etc., 
similarly , one Atman, indeed, resides in many places like the Sun 
in ( various ) stores of wafer. 

One and the same Atman of beings, stays well in various 
beings, and is, indeed, seen as being one , and as being manifold 
like the (reflection of) the Moon m water' . ( Ya. Smr. 3‘143-4 ) 

etc. II18 || 

[ 406 ] Here ( the objector ) objects— 

But not apprehending as in the case of water, it is not 
like that II 19 II 

The word Tu indicates the objection. In the expression Ambuvat the 
termination Vat in used with the locative (Ambuniiva), Just as the Sum 
face etc., are apprehended in water, mirror, etc., —- not in the same way is 
the Paramatman apprehended in various places, Prthivi etc.; for, in the case of 
water etc., the Sun etc., are apprehended as though being there through 
misconception, not as abiding there in reality. But here, in ( passages ) 

4 Who, abiding in Prthivi \ ( Br. 3*7*3 ) 

‘ Who, abiding in waters ’. ( Br. 3*7*4 ) 

* Who, abiding in Atman ( Br. 3*7*22 ) 

and such others, the Paramatman is apprehended as abiding in the earth etc.* 
in reality. Therefore, the non-contact of the Sun etc., with the blemishes 
caused by water, mirror etc., is due to not being present itself in those various 
places. Therefore, the thing to be compared is not like that,—that is to say> 
is not possessed of the equality with the illustration. || 19 ll 


mw— 
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<J*MN I] R° II 
qr^r ^wtctt trwcrsj 

^R*mff^S!^iRi’iM-Mi4ccj^N ^rfifssrata i 

i ^frasaiTt^ wsnw i$d ft (d f^dkm i 

( mwr?7W& ft ^Wf WZTfj% 1 

....^737 vfifartiflWT^ II ' ( W. ^5- 3lV*\ ) 

fft S5T^f^^4T^TVRT^J 

saF^tqT^R ft wiir*w: ^ftr ^ni» i di Rvn ^H^c?^i^ sreft i 

TO ^W^S^TtWTfT^I^^ TOqqTOc*TT 

stenfts TOrqr^ci^T^ %c^<j ^ ftgcr., ctwsCcifQ &m i *=&* 

q&TRtS<ftqi TO^2g#RTO qsg mmguiMft t$q I 

a^TfrT) W &—TO 5^1% q^c?tS5Tqft5arRqt^fr ^MNM^lf^fiqi- 

( The Sutrakara ) refutes ( the above view )— 

Sharing in increase and decrease, on account of being 
included, on account of both (illustrations ) being reasonable thus, 
and on account of this being seen. |] 20II 

By the illustration of the Sun etc., is refuted merely sharing in the 
blemishes, such as increase and decrease belonging to the places, the earth 
etc., in its real nature, and as attributes, in the case of the Highest Brahman 
abiding in some place being included within the places, the earth etc. How 
is this known ? Ubhayasamanjasyat evam (on account of both (illustrations ) 
being reasonable thus ) on account of the reasonableness of both the illustra¬ 
tions this is ascertained. In ( the passage ) 

‘ For , as the one Akasa may become different in jars etc, 

. like the Sun in stores of water * ( Ya. Smt. 3*143 ) 

—in the case of the Akasa that does abide in reality in many entities full of 
blemishes, and in the case of the Sun not abiding in reality—the use of both 
the illustrations becomes reasonable when it is to be propounded that the 
Paramatman is to be excluded only from sharing in the blemishes belonging to 1 
the earth etc. Just as the sky even though being conjoined separately with jar. 
hail etc., that are subject to increase and decrease, is not touched by the 
blemishes—increase, decrease etc., and just as the Sun being seen in the uneven 
reservoirs of water is not touched by ipcrease, decrease etc., belonging to 
them—similarly, this Paramatman abiding in sentient and non-sentient entities 
of different forms, the earth etc., untouched by blemishes, increase, decrease 
etc., belonging to those, although existing everywhere, is one alone without 
any tinge of blemish touching him, the mine of auspicious qualities alone. 

This is what is intended to be said— Just as in the case of the Sun not 
really abiding in water etc., there is no contact with the blemishes of water 
V3. 
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cTOT fmr^T^T^KcT^T fl^r^TFn^ 

?rt i 

s^m #* ^r?Fn ^Fqkrasfq 

qT?W fi-G? «{iu|c|^: 7 5r?nfr I 3TrT: ^T*fT3cTt 

^T^TTflW^mSTq «T fFTOW W ^® !> 

[407] srcr wcj;— 

‘\ WIW w&wt 5$ rff ^TWW ^' (f. v\w ) 

wfa Sff^T srqrar STOTT <TO^T, 

' ffW ? TT tfJT?’ ZWfV ^7 T^TT WITlfty WW: * ( f. ^iXH ) 

e 37W «7Tt?7^ ^ ^rffTW W mfWftld ^f^mVJTfW 9 

(f. w*) * 

^ wi STficT ^nn: Jl^T^t^T#T <FCPP^, cTr^ StftftttT, ^^RTT^BR 


etc., on account of the absence of any reason thereof; in the same way, in 
the case of the Paramatman although residing in the earth etc., there is 
no contact with blemish, on account of the absence of any reason thereof, 
as he has a form opposed to blemishes. 

Darsanacca—and it is thus seen,—that there is the use of an illustration, 
on account of similarity in respect of a desired portion, even though there is 
the absence of complete similarity, as in—Manavaka ( is ) like a lion,—etc., 
Therefore, in the case of (the Paramatman ) who has from his very nature, 
the tinge of blemish of all Ajnana etc., removed, who is the mine of ail 
auspicious qualities, there is no possibility of any blemish, even on account of 
the places, the earth etc. II 20 II 

[ 407 ] ( The objector says )—It may be, in ( the passage ) referring 

to 

1 Two , verily, are the forms of Brahman—mkarnate and 
formless \ ( Br. 2-3*1 ) 

—having referred to the worldly existence having the form of the entire 

subtle and gross (creation,) as the form of Brahman, and having mentioned a 
particular form in 

1 There is the form , verily , indeed , of this Purusa like the 
saffron-coloured raiment' ( Br. 2*3 6 ) 

etc , and having referred, in ( the passage ) 

‘ fh fou». therefore, the instruction — Jfot this* not this, fhfot, 
indeed—from this one , not anything beyond it exists *. ( Br. 2-3-6 ) 

to everything introduced by the word Iti as the mode of Brahman, 
having repudiated all that, ( the Sruti ) points out that Brahman'is pure 
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fa ^ ^ott q^qRH 

Ti^ifr^ mm* ?—-cts m— 

ft <ptt ^i(% ^ ^t: u 

%cf^qq?l% ?%m* 


3?fl:, 


'Sfttttr' (f. w\\%) 

mcH^ara —ci^n *rra i sr f| wsrtft fc ffa orc u ii 

^WFnFcKT^fTdf STT^rf^ l ejfjfq t%f^- 

*TT% %^T qqraf: W’W^qfH^TWnfq 35T0T: qchlWN^aiH l frf^qf 

a mw* ^gfrerq; > > srti' 

qlwT^ i dWci; mm* srf^NcfH i ^ 

fatten q^m^T%ftscrqr sTc foreFtarff 


e $KT $1%' ( |. ) 

f ft qftfasiet i i*ft %ft —\ ^rfiiWFOTW R&g ^ wft i grrfjsjqjt^- 

ftf^TScrot *n mm &m\ sr^n m, fft^rsf^ s<w* 1 *maj ft^n- 


existence alone, the basis of all particularities, and the particularities are 
imagined by Brahman not knowing its nature of this form. Therefore, how 
is Brahman possessed of both characteristics ? There (the Sutrakara ) says— 

For (the passage ) repudiates ( Brahman’s ) being so much, 
the matter in hand, and speaks of again. II21 li 

It is not proper to say that in ( the passage ) 

‘ 1A Cot this , not this ’ ( Br. 2*3-6 ) 

is repudiated Brahman being possessed of the particular nature under 
discussion ; in that case, it would be amounting to the prattle of one gone mad. 
Not, indeed, having taught as the attributes of Brahman, everything not 
known as attributes by other means of proof, would one not out of senses 
repudiate the same. Although among those pointed out, some objects 
are established by other means of proof, still their being the mode of Brahman 
is definitely not known. In the case of the others, however, their nature as 
well as their being the mode of Brahman are unknown. Therefore, there being 
no possibility of their mention being carried forward, they are taught here 
itself. Therefore, the repudiation of them is not right. Because it is so, 
therefore, this passage repudiates Brahman being so much, the matter in hand 
—what particular aspects of Brahman are the matter in hand — the limit 
being apprehended of Brahman as particularised by them, is repudiated by 

4 T'iot thus , not thus ’ ( Br. 2*3*6 ) 

Neti neti—not thus, not thus. Brahmanis not particularised by only the mode 
referred to. What limit of Brahman as particularised by the mode referred 
to, is the matter in hand—that is referred to here by the word Iti—this (is ) 
the sense; and because after the repudiation it speaks again of the host of 

t 

qualities in Brahman, therefore, (the Sruti) repudiates in the case of 
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S^it asmt H?n wna wsn* i 

sf<fit5 ft 3$qt jjuMid'H 

' * &r ? mT fft ^^jmwifrr / aw *m$4 vcVf'T / wm 

^ Vr4 $*TT*fo W*F% ' 

i 3rsm&—^ qssu TOnSasroi-**^ qt^ jgri^t i 

4 ^uTlS^ 7 r^ q^Tdt ^RT^TrfiE *1I*cflc4(& l cT^I ^ «^ u,: ^riJlHlcf 5fWf- 

%5fq-1 ^ f^r#qq—qrm % ^cq dmilq —sfer 1 qwi<RH *n«w 1 ^* 11 - 

1 arera^ ^^i^ci^ -^ q T^rqngTr^^r^ii^^i^ijC > 

1 ^ftscqq q^RSW 2 '^MT «h*ijs£i|J!<fa' ^ T3T ~ 

I Mi^b^ q »37rT^T«ftSC^q < 

3RT#t qieW^l^lRdiWWRTqPTRi; 

(s-^w) 

^rorj: qQItt cq q srfftf^, 37Tq 5 1 am q* 

‘551 n *1» 


Brahman only the limit connected with the particularity which is the matter 
in hand; for ( the Sruti) speaks again of the host of qualities in 

‘ Hot indeed from this one , not anything beyond it exists. And 
there is the name, the truth of truth ; Pranas, verily, are truth, of 
them this is the truth ' C Br. 2*3*6 ) 

—This is the sense —what Brahman is propounded in—Not thus, not thus— 
Beyond that, beyond this,—there is indeed no object beyond. There is nothing 
which is by its nature, and by virtue of qualities, superior to Brahman—this 
(is ) the sense; and of that Brahman, Satyasya Satyam is the name. And this 
is the explanation thereof—Pranas indeed are Satya, and of them, this 
(Paramatman is) Satya. By the word Prana the Jivas are referred to, on 
account of their company with the Pranas. They, for the matter of that, 
( are ) Satya, on account ofthe absence of modification involving change of 
their nature like the sky etc. 

Tesamesa Satyam—this highest Purusa is Satya, even beyond them. In 
the case of the Jivas, contraction and expansion of knowledge id conformity 
with Karman, do exist. In the case of the highest Purusa, however, who is 
with all sins destroyed, those two do not exist. Therefore, this one is Satya, 
even beyond them. Hence, in this way, on account of the association with the 
host of qualities spoken of in the remaining part of the passage, Brahman being 
possessed of attributes, is not repudiated by (the passage ) 

* Hot thus , not thus ’ ( B r> 2*3*6 ) 

but only the limit referred ti before. Therefore, the Highest Brahman is 
possessed of both the characteristics. I! 21 [( 
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?if^n%wr^^Tnsrra^ t?bs, s wu J iUrHuiMid t i 

f| || ^ H 

rTf^T i(HI«llrd^l ?T c?^H7ei I 37T^ ft gTT^J* 
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Ir^FcTt =3T^— 

^fq ^TPT% II II 
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sn^ici — 

‘ wrmrrcWT mrmft w*ft *7 $mn w mm mfr 1 

o <o 

^fw mft mr mmrmmr stw /%fw^ mr w?^ u ’ 

(3- W\) 


[ 408 ] Because Brahman is not within the province of other means of 
proof, there is the impossibility of its repudiation, by the mention of its 
having a form and not having a form, being repeated, as being associated 
with it—and so, the repudiation is spoken of as confined to the limit which 
is the matter in hand. ( The Sutrakara ) corroborates that same—(i. e, ) not 
being withintlae province of other means of proof— 

For the Sastra speaks of that as Unmanifest ( by the 
means of proof ) || 22 II 

That Brahman is not made manifest by other means of proof. For, the 
Sastra ( says )— 

' His form cannot come within the range of sight; none sees 
this one by the eye ’. ( Ka. 6*9 ) 

‘ 1A Cot by the eye is ( it ) grasped, nor even by speech ’ 

( Mu. 3*2*8 ) 

etc. H 22 II 

And. (the Sutrakara ) speaks of another reason— 

And further in concentration, on account of the Sruti and 
the Smrti II 23 II 

Api — and, Samradhane — in proper propitiation, (i. e. ) in con 
templation attaining to the status of devotion; verily, there is here direct 

realisation of this, not elsewhere. — This is known from the Sruti and the 
Smrti — 

A. 

* 3\f ot is this n Atman to he secured by lectures, nor by memory 
( intelligence ), nor by- abundant learning; whom only this one 
chooses, hy him is he to be secured; for him this Atman lays bare 
his body/ (Mu. 3*2*3) 
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(g. *m<;) 

^ sp?P 1 ^(rRfq 

' ^77lf ^ *7 ^ * ( *^TcfT T 31 ^ ^ ) 

' Wr?7 FPP^r ?7?^ &f%fafWTS&T I 
fffif *T cT^7 *7%f =? W7 // ' ( ^cTT ^ 'I I'V* ) 

^i qfa^qw^ftgwre r f *rerm, ^qfaR. i 

qrcr 

' s[ ?iw ww- ' ( f. ) 

f^rrf? ^tt^ ggraiT ^di + jdAMs^ i r ? fa R ig a f srm^r^r ^qf^J ^rh m ^ n 

M'tiisnfa^it^^ iRim *F«f<np*mn^ tl H 

f 409 J f?ra qfj^cnqrq^R srt^rqe, q I qq; 

^n r^qq rq gr ^<&qim f qn^qr^rf #?> q^TTniqqqfTRR^n q^q^Md^dl - 
ga^qq^fqi^gqiqi 3Tfq a^oicqtl^q qcftq^ 


* He, with the purified Sattva quality by the favour of 
knowledge, and then contemplating upon (Him,) he sees Him without „ 

parts,* ( Mu. 3*1*8 ) 

* 

— Thus the Sruti; the Smrti also— 

* Hot I, by the Vedas , nor by penance, nor by giving gifts , 

nor again, by sacrificing ' ( Gita 11*53 ) 

* But, by whole-hearted devotion, I of such nature , (O) 
Arjuna, can be known and seen in reality, and also, entered into , 

( O ) enemy-chastiser. ’ ( Gita 11*54 ) 

Worship itself attaining to the status of devotion is Samradhana — his 

propitiation — this has already been mentioned. Therefore, the Sastra- 
passage 

‘ “Two, indeed ( the forms ) of Brahman ’ ( Br. 2*3*1 ) 

etc., teaching the nature of Brahman for contemplation, is not competent to 

carry forward ( repeat) the mention of Brahman being particularised by the 

two forms, Murta (incarnate ) and Amurta ( formless ) etc., not established 
before. H 23 u 

^ And, like light etc., no distinction; and light in the 
( Samradhana- ) act through practice. H 24 I! 

t 409 J For this reason also, (the Sruti) repudiates only so much 
( limit ) of the matter in hand, and not its being particularised by Murta and 
Amurta ( forms ) etc., because in the realisation by Vamadeva and othars’who 
directly realised the nature of the Highest Brahman, are apprehended the 
qualities of Brahman as not showing any particularity even in respect of being 
particularised by the worldly existence, material and formless states etc., like 
the nature of knowledge, of bliss etc., as in the case of light etc.— 






[ Para 410 

frsnfl i ^Rwn?cm^TFF?nf^ mr gm^i#n ^rercicro 
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3R ^iwTsaR^r f^Ts^ t ^ t| ^ 5 - 

arsftqq^ n ^ ii 

zmrdwrfywi vwfrr () 
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(srf^oT ^ifd) ) 

[41OJ f^dFrU^^ IfarUM^T 

' $ mw w$rwt ' (|. w\\*i) 

‘ 3rmW STJTWr 77rT %c7 > ( f. ^1* ) 

‘ That, verily , fbi5 — seeing ( this ), the sage Vamadeva 

realised—I have become Manu and the Sun' ( Br. 1*4*10) 

etc., And the light, bliss etc., that are the nature of Brahman are'experienced 
in the practice of contemplation-activity of Vamadeva and others. Like 
that, in the case of those, who have practised contemplation, being parti¬ 
cularised by ( qualities ) material, formless etc , is also apprehended without 
distinction — This (is ) the sense I! 24 II 

( The Sutrakara now ) winds up the topic — Brahman being possessed 
of both characteristics — under discussion — 

Therefore, owing to (being ) infinite, and in that way 
( possessed of both ) the characteristics. II 25 II 

Therefore, by the reasons mentioned, it has been established that 
Brahman is particularised by an infinite host of auspicious qualities; for (only) 
in that case. Brahman as possessed of both the characteristics becomes 
appropriate. II25 || 

Here ends the Ubhayalmgadhikarana ( 5 ) 

But on account of reference to both, like the serpent and 
the coil, II 26 II 

( Adhikarana 6, Sutras 26-29 ) 

[410] Brahman being possessed of a form with the non-sentient 
worldly existence consisting of the incarnate and formless, is taught by 

'Two, veiily, (are) the forms of Brahman.' ( Br. 2*3T ) 

etc. By (the passage ) 

‘ ?iow, the instruction — 9\Cot thus , not thus ' 


( Br. 2-1-6^ 



Para 410 ] 






(f. ) 


S5PH W sn^f^ • 

sCflutl^Hcffg ^Rcfrct snOTi^ \ 

‘ 3 TR WPN*f ffcWy WIT % Wr*T ti t ll*fa W*F $f * 

(f. ) 

m iuf^(oc{ 51 hi^ fiTtrorar* 

mi , v. . 

1 wm$rwvifr*ffiT : ' (^ * ) 

* iffi ( ^T- ) 

‘ TWf ftcmwt WWrTT^RT 7 ( $• ) 

rrq i fi^^w^^s^^r T i cT^nf%^^fr f^r^ 7 ^fsrnt 

f^ferr%^r4^--' 

fCTSnfcs^FTt 3cT sPRlspfTracftt^wTr ici^tfH, 

3cT Ri muiRifi^d^ 15 if ’ ^Ml ^ ^IF^nTH 


the limit of Brahman is repudiated as being possessed of the form of non- 
-sent ; ent entities and the material and formless; by (the passage ) 

1 Tfot, indeed beyond'this, — not anything beyond exists ’ 

( Br. 2-3-6 ) 

is propounded that there is nothing superior to Brahman. For logically arguing 
it out, by ( the passage ) 

* Then the name—Satyasya satyam — ( Truth of Truth ) — 

Pranas (are), verily, Satya; of those this, Satya' ( Br. 2-3-6) 
is stated that this one is Satya beyond the sentient beings pointed out by the 

word Prana, on account of the absence of the contraction of knowledge 

/ 

etc., at any time. And similarly, by the Sruti ( passages ) 

‘ The Master of PradKdna and the Ksetra-knoiver, the Lord 
of qualities' _ ( £ve. 6-16 ) 

‘ The Master of the universe, the Lord of Atman ' 

( Na. 13-1 ) 

* Eternal of the eternals, sentient of the sentients ' 

(Sve. 6*13 ) 

etc., is understood this sense. And now is being considered as to how that 
non-sentient thing is the mode of being the form of Brahman, to establish that 
Brahman is free from blemish—( The alternatives are )— 

Is this non-sentient entity the form of Brahman in the manner of the 
serpent and the coil,—or, by the association with one and the same universal, 
as of the lustre and the lustrous — or, by the relation of the part and the 
whole, by the relation of the qualification and the qualified as in the case of 
JIva himself? — Having admitted the relation-of the qualification and the 
qualified that is being established here, in (the Sutra* ) 
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e &JTc$Wi cTT. K ) 

cnfirwjsqqssncj;, 

r %*fTT%fw*TTffcmt fwr 37YY 37?%^7rJP7R77%?7 YTYSY 
5 77^<Y/7% J ( ST. $13P, ) 

fm ^c^q^TTT^Ti: rqqrf^q sT^H ^>TRT^trq7 Ucj I 

II ^ H 

TOWW W II 

qT^T®?: q^TS^n^rq^t I sr^T^q^qTM ^TH^TF* ^iq^cRt ^^TTSqR- 
^mWcqqiR^sfq qn^TcTT SRg: \ 3FTT SRTT d^rf^qq qWTYmWT^vTqRlM 


‘ And the Prakrti in conformity with the solemn declaration 
and the illustration ' ( Bra. Su, I. 4*23 ) 

* That ( effect ) not being different from that ( cause ) owing 

to the word Arambhana etc. ’ ( Bra. Su. II. 1*15 ) 

it has been stated here, that from the Brahman qualified by the subtle sentient 
and non-sentient entities, there is the origination of something qualified by 
gross sentient and non-sentient (entities), and also the non-difference. — What 
(is ) proper ? Like the serpent and the coil. Whence ? Ubhayavyapadesat — 
on account of the reference to both; on account of the reference to identity in 

* Brahman alone ( is ) all this ’ ( Nr. Ta. 5 ) 

' Atman alone , all this ’ ( Nr. Ta. 5 ) 

and on account of the reference to difference in 

‘ Goodness ! Entering into these three deities with this Living 
Self, I would modify name and form ’ ( Cha. 6-3-2 ) 

— like the state of coil, and the state of being straight, in the case of the 
serpent, the non-sentient entities are particular configurations of the same 
Brahman II 26 || 

But like light and its resort, owing to (their) being 
possessed of light II 27 II 

The word Va is for the purpose of turning away the (above) view. 

If the nature of Brahman itself abides in the form of the non-sentient, the 

/ 

Sruti passages speaking of difference and also those speaking of the non-trans¬ 
formation of Brahman would be stultified; therefore, just as there is the 
identity of lustre and its resort, although different, on account of ( both of them ) 
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^sfra^Rj^^r^R^CiMuicdH r^rf^Tc^q; i 
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fojfacq n 1 s^r^m'djraT^ftTGTT Hf%5?n%*p j qTc3FR: Esr^rer^r- 

d^ l Q^MUId^l W'lTWZ : 5f(^nf%^5^ 5TST STr^Tc^ II ^tCW 


being possessed of lustre, —thus Brahman has a form with the paraphernalia 
of the non-sentient II 27 II 

But as before. 1) 28 II 

The word Vi is for the purpose of excluding both the ( above ) views. 
Even though one and the same substance be associated with different states, 
the blemishes mentioned cannot be got rid of, on account of the nature of 
Brahman itself being non-sentient. 

If (it be said that) what is intended here is that there is only the 
association with the genus Brahman-hood in the case of the non-sentient 
and Brahman, as in the case of the lustre and its resort — Well, then because 
like horseness and bullness, Brahman will also be a generality persisting in 
Isvara and the sentient and the non-sentient entities, the contradiction with 

the statement ( practice ) in all the Srutis and the Smrtis, indeed, stands as 
before. Like the Jiva in (the Sutras )— 

‘ A portion , on account of the reference as many 

( Bra. Su. II. 3*42 ) 

‘ But hke light etc, not thus the Highest * 

( Bra. Su. II. 3*45 ) 

the non-sentient things are a portion of Brahman, because they are the quali¬ 
fication not fit to be separately established. The description of non-difference 
also is the main thing on account of that being the portion of a qualified 
thing. And the description of the difference also is the main thing on 
account of the difference in nature and form of the qualification and the 
qualified. ( In this way ), Brahman being void of blemish is also guarded (kept 
in tact ). Therefore, in this way, just as light-generality, quality-body, 
being .qualifications not fit to be separately established, are the portion 
(respectively) of gem-individual, object possessed of quality and Atman, 
similarly here Jiva and the non-sentient objects are a portion in respect of 
Brahman. II 28 n 
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And on account of the repudiation I] 29 II 

* He, this great unborn Atman, ageless, immortal ’ 

( Br. 4 4-25 ) 

' ?i.ot by the old age of this, this becomes old ' 

( Cha. 8*1*5 ) 

—And on account of the repudiation of non-sentient nature in the case 
of Brahman, by these etc., — that is to say, there is the relation of the part and 
the whole, by the relation itself of the qualification and the qualified. 
Therefore, Brahman is the cause particularised by subtle sentient 
and non-sentient entities; Brahman is the effect particularised by gross 
sentient and non-sentient entities—and so, there is the non-difference of the 
effect from the cause; by the knowledge of Brahman which is the cause, the 
effect is known, etc.,— all this is quite in order. And ( thereby ) the blemish- 
less-ness of Brahman is guarded against. And owing to Brahman being void 
of blemish and owing to its being the mine of auspicious qualities, Brahman 
being possessed of both the characteristics also is established ll 29 || 

Here ends the Ahikundaladhikarana ( 6 ) 

Something beyond ( this ) on account of reference to bridge, 
measure, connection and difference. II 30 ll 

( Adhikarana 7, Sutras 30-36 ) 

[411] Now, having raised a doubt by several fallacious reasonings that 
there is some principle even beyond the Highest Brahman, this Highest, the 
highest Cause, constituted of the instrumental and the material causes of the 
world, — that is being repudiated for the purpose of the firm establishment of 
being free from blemish and being the mine of unlimited excessive, innumerable 
auspicious qualities, in the case of this object of worship ( Brahman )—- 
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(3T. *iYn ) 



( ST. <SIYR ) 

^TRc^t^TT^, 



sffctfrid I cTOT %g%grTcTT 


( ST. \\W\ ) 

(a. ) 

€^n srr^qTg Fq ^ i itcfrq 
*• qT^rd^^lTT 


' 3TWW?*7 ?( $$ T^Rt^WTl^Pf 
‘ 9TfTR#7 %.’» 


(%. ) 
(5- V^) 


,, ‘ Us ( is > the doubt-What is this Highest Brahman possessed 

ot both the characteristics — even beyond this, the cause of the entire world 

there is some principle. How ? On account of this Highest being referred 
to as a bridge m 

* '^• <w ’ u ' hat this Atman, he ( is ) the bridge , the support \ 

a j C Cha. 8-4*1 ^ 

And on account of the word Setu being well-known in the world as the means 

of reaching the other bank, it is known that there is something to be reached 

In ^ sameway ’ this one is mentioned as fit to be 
crossed over m (the passage ) e 

non-blltdT”* Cr ° SSed ° Ver ‘ hiS Mdge ’ me being hlind becomes 
t? .t. , , (Cha. 8*4*2) 

or this reason also, there is something else to be reached. And on account of 

e reference to the measure — Unmita — measured (is ) this Highest Brahman 
on account of the reference to a measure in (the passages ) 1 ^ 

Four-footed ( is ) Brahman 5 / r , - , .. _ . 

‘Possessed of sixteen parts' ^ h . 3-1S-2 ) 

^t^easure^and^^ich is to b^^ched 1 b^^ha^lbridg^^ AndT 

of the thing to be reached, as in (the pLsa'ges )-'* ^ and the nature 
all wft ' gkeSt ***** ° f the immonal ’ hbe fire ttnth the fuel 
This, the bridge of immortality' (Mu.2'2-5) 
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fm I 3T?RJ I ^ q^Trqt SiTqT f^d 
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?TcT ^ I rl^TT v ] 
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ffrT I 3Tcf t3*sj; ^^?T^aT: q^fq %f%^cnfd HcT || ^o \\ 

[412] tisj sun, arfspfterar— 

^pn^iuui 

«rra*n?t' ^tr^t , 

* m^n^j ura 

_^_^_' w vrwwmwm' (&. *m) 


r^oi 


r y ^qqtic) 1 


^ *v 


^ cnef^sr qrmq^jft *rar g?T^r ri^, ^ w \\w 


(®r. -sivr ) 


£“£ th T i0r i ^V 8 tlie highest beyond ( this ) Highest. And southing 
lgher.than the Highest is indicated separately in ( the passages ) 

‘ He goes to the highest Purusa beyond the high ’ (Mu. 3-2-8 ) 

The high beyond the high—what the great beyond the great ’ 

Likewise in ( Na* 1-5 ) 

By that, all this is filled by the Purusa , 

* And what is still further beyond that , that is the formless 
free from disease. ’ ^ £ vg 3 . g _ in ^ 

Therefore, from these reasons, it is known that there is something even beyond 
the Highest Brahman |j 30II s yona 

[ 412 ] This ( prima-facie view ) being reached, it is stated_ 

But on account of a general (description) ||3I|| 

The word Tu ( but) turns away the (above) view. What, for the 
matter of that, has been stated — there is something beyond the highest on 

TTZT rW^ rT bdng the brid ^-that is not proper. Not 
ndeed, is this bridge here spoken of as referring to something to be reached ■ 

on account of the Sruti ( passage ) speaking of the absence of the confusion 
of the various worlds by referring to it as a bridge in general in 

‘ For the non-encroachment (non-breaking ) of these worlds ’ 

Sinoti, binds within; (Brahman) is called Sem as within it the^nt^agsregate 
of sentient and non-sentient entities, is not scattered pell-mell In (the passage)— 

Having crossed over this bridge * ( pv,= c. 4.0 

(the word) Tarati is in the sense of reaching as in-He crosses over (becomes 
an expert in ) the Vedanta || 31 fj 
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f wnmw : Wit TU^^TTff * ( 3T. MVR ) 

gHI l fo l l SRpOTt sqi^qpj:, qgipiqfq \\ ^ II 

[413J RH njd*l |tg«wsrem 3t ?—cTSTT^— 

prpfftII33 li 


For the sake of worship, as the foot. II32 II 

This reference to measure in 

* What this four-footed one , Brahman ’ (Cha. 3-18-2) 

‘ Possessing sixteen parts ’ ( Pra. 6-1 ) 

1 His one foot, all beings ’ ( Tai. A. 3T0 ) 

—that.is (in respect ) of Buddhi — for the sake of worship, on account of the 
impossibility of Brahman being measured in its own nature, because Brahman 
which is the cause of the world is known to be unlimited from 

* Existence , Knowledge, Infinite Brahman' (Tai. 2*1) 

etc. For, that alone is known in the Sruti ( passages ) as the cause- of the 
world, 

* From that , verily, from this Atman, Akasa is originated ’ 

( Tai. 2*1 ) 

1 He desired — May I be many, may I procreate ' 

( Tai. 2-6 ) 

Therefore, just as in (the passage ) 

‘ foot ; Prana, foot ; eye, foot.' (Cha. 3*18-2 ) 

etc., the reference to speech etc., as being the foot of Brahman, is for the 
purpose of worship; so also, this ( reference is for the same ) || 32 || 

E 413 ] How can there be the possibility of a measure even for the 
sake of worship, in the case of something which is by itself immeasurable ? — 
There ( the Sutrakara ) says— 

On account of the particular places, like light etc. II33 
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On account of the difference of the limiting adjuncts of the nature of 
particular places, speech etc., that have been secured, there is possible the 
application of measure ( to Brahman ), on account of its connection with them. 
— Just as in the case of light etc., spread over, there is the possibility of 
application to objects limited by the difference in places, window, jar etc, II 33 || 

And on account of propriety II 34 II 
As to what has been stated—in (the passage ) 

* This, the bridge of immortality ’ ( Mu. 2-2*5 ) 

on account of the reference to the relation of something reached and some¬ 
thing leading to it, there is something to be reached beyond what leads to it. — 
That (is ) not ( so ), because it is proper that in the case of the highest Purusa 
who is to be reac-hed, he alone should be the means to reach him, on account 
of the mention by the Sruti of no other means in 


This Atman is not to be secured by lectures , nor by intelli¬ 
gence, nor by abundant learning ; whom^ alone this one chooses, by 
him is he to be secured , to him this Atman lays bare his body ' 

" " Q . ... , , ( Mu. 3-2*3 ) 

Similarly on account of the repudiation of the other. II 35 II 

[ 414 J As to what again has been said that on account of the reference 
to difference etc., in 

‘ What is further beyond that ’ ( Sve. 3-10 ) 

‘ The highest Purusa beyond the highest ’ ( Mu. 3*2*8 ) 

The one beyond the imperishable highest ’ ( Mu. 2*1*2 ) 

there is something highest beyond the Highest. — That is not proper, because 
there itself there is the repudiation of any other beyond that, in (the passage ) 
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‘ Beyond whi.h there is nothing else whatsoever ; than whom 
there is no one smaller, nor greater either ’ ( ^ve. 3*9 ) 

—Beyond which nothing else whatsoever exists — that is to say, nothing 
beyond in any manner whatsoever. Similarly, elsewhere also, in (the passage ). 

* Tfot indeed beyond this, not anything else exists beyond ’ 

( Br. 2*3*6 ) 

—not, indeed, is there anything beyond this Brahman pointed out by Neti.— 
This (is ) the sense. Similarly in (the passage )— 

‘ Jio one is its controller ; its name is Mahadyasas ’ 

( Na. T2 ) 

— and that is later spoken of as being the material cause of the world in 

‘ All the moments (bhnkings ) were produced from the 
lightning, Purus a ' ( Na. 1*2 ) 

‘ He milked the waters, both these . ’ ( Na. T2 ) 

etc. And (the passage ) 

‘ Hir any agar bha originated from waters — thus eight 1 

( Na. 1*3 ) 

also, puts one in mind of this Purusa being the cause of the world. If (it be 
asked ), —what is then stated in 

What is further beyond him ' ( ^ ve , 3.10 ) 

—- ( The answer is ) — Having taught earlier in (the passage )— 

I know this Purusa , great, of the lustre of the Sun, beyond 
Tamas; having known him alone, one transcends death-, no other 
path ( exists ) for salvation ’ ( Sve. 3*8 ) 
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—that the knowledge itself of the Highest Brahman, the great Purusa, is the 
means of immortality; there is no other path for immortality; and having 
propounded for reasoning out in 

‘ Beyond whom, there is nothing else—no one , smaller or bigger 
exists ; unmoving like a tree, he alone stays in heaven, — by that 
Purusa is this all full ’ ( Sve. 3*9 ) 

that the Purusa being higher and the impossibility of anything else being beyond 
that, (the Sruti) concludes the subject-matter mentioned before with 
reasons, in ( the passage ) 

‘ TUhat is still further beyond that , that ( is ) formless , free 
from disease', those who know this, they become immortal and the 
others go to misery alone.' (^ve. 3 * 10 ) 

what the entity viz. Purusa, the higher, that alone (is ) formless, free from 
disease; because, beyond that, those who know that entity viz. Purusa they 
alone become immortal and others go to misery alone; otherwise, there would 
be conflict with the introduction and conflict with what follows. Even in 
( the passage )— 

* He reaches the shining Purusa, highest beyond the highest 1 

( Mu. 3-2*8 ) 

who is the cosmic Purusa beyond the imperishable Unmanifest described 
before in (the passage )— 

‘ Highest beyond the imperishable ’ ( Mu. 2*1*2 ) 

one, who is beyond that, possessed of the qualities, invisibility etc , omniscient, 
the highest Purusa, — that same is here also spoken of as Paratpara ( highest 
beyond the highest ) as being beyond the highest cosmic Purusa II 35 II 
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3W5J HtQ Wl ■H&ldcj ?I#eg Sjncil S^rtTRW., 3fWOTSI*?li%*»l ! — 
Mts 5*fl3wra*ren?re jn^ncWWTPf i 3iww^«4«raac 
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3R7# °*n z ¥ WKIVW; f?VW I/' ( 5TT. 1 nl€ ) 

' /%r?f *rizr<T*frffi 7/tt? 77% *fKr** y 1 

(3* ) 


( 2 * 3T. ^) 

' m?m4 ’ ( g. cTT. H ) 

i arc! ft sr§q u ^» 

YUTWWP7 WTUFf (is ) 

T<m: n ^V9 n 

( 3lf^q <£, Hqu^t ^vs -8 O ) 

[415] ^sqTf%T%%T3R*TTO ^nq^q ^ftqfq qrcq^i ^ 

m fiftiqrq qj^c^rganqj^ ^r3wcq?;cq ^ i a^tq^qr^r 



,N_r 


*\f ♦ 


__ All being pervaded by this, on account of the word 
Ayama ( pervading ) etc, II 36 II 

Anena — by Brahman, Sarvagatatvam — the whole world being 
pervaded. Ayamasabdadibhyah — from the words denoting the pervading of all 
—(Sarvagatatva) known from these, makes one comprehend that there is nothing 

beyond this — As to the Ayama-Sabda, (there are the following passages ) 

‘ By that Purus a is this all full ’* ( ^ve. 3 * 9 ) 

' And ‘whatever is seen or even heard m this world, inside 
and outside — having pervaded all that INarayana stays on ’ 

( Na. 11-6) 

' Eternal , all-pervading, all-going, extremely subtle , what is 
the source of beings — the wise perceive all round ’ (Mu. 1*1*6) 

— By the word Adi are (to be ) taken (the passages ) 

' Brahman alone , all this ’ ( Nr. Ta. 5 ) 

' Atman alone, all this ' ( Nr. Ta 5 ) 

etc Therefore, this Highest Brahman, itself is beyond all U 36 I] 

Here ends the Paradhikarana ( 7 ) 

The fruit from this, on account of reasonableness. II 37 11 

( Adhikarana 8 , Sutras 37“40 ) 

[ 415 ] It has ( already ) been stated that the Jlva is in all the states, 
full of blemish and that the highest Purusa who is to be reached is free from 
blemish, that he is the mine of all auspicious qualities, and is beyond all, in 
order to produce a desire for worship. After this, now he ( the Sutrakara ) 
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qr^RRr mw\4<uw ic^iTicij i iH^WMqqk<4 q^t, sft gqfc ^ i p??M* 
nm ^^qftftqwgT&?rofq to*r tz q^Ric^n^ft^, to*r 

Sfgsm l ft! ^m, 1 3qq%: l *T 03 ft ^r%: *8%R7*%?Rt qR?R£w[l|TOW- 
RTCTT%h ??RRR ^ ^TIH l q ^cR 

qR $foret% storks rto^rr sriqgqift n \s u 

II II 

C WWT^ mrmwifr T^fR ' 9 ( f. VIYRY ) 

' ^ mH 7 ??7T% 9 (%. V* ) 

qRiqq*M TO*RT*R qqicT!^ ft ^RR II 3c n 

[416J ^srfq ^lM$wi£— 

*rf $wrc^i y* ii ii 

3R sqq# ^TRfRq ??RfRtRiqi^JRq^fe qi^snf ^WRTRTRT 

i ft #«nfcK qrq ?r#£ ^ to, ^ngr qwrwi qr to- 

^"» ,■ ■ ■ W a | ■ '■ ' 1 ■ ^ ■ | _ 

desirous of describing the worship says that the fruit ( of the worship ) of the 
nature of reaching that ( highest Purusa ), called salvation is from this highest 

Purusa alone, in the case of the worshippers. The fruit mentioned in the 

* 

Sastra, belonging to this world as well as to the hereafter comes from this very 
highest Purusa, owing to the situation being common ( owing to the common 
state of things ); and so, Phalamatah is spoken of in a general way. Whence 
this ? On account of propriety; for, that same omniscient, all-powerful, 
extremely liberal one, when propitiated with sacrifices, gifts and oblations 
etc., and with the worship, is the master to dispense the aggregate of 

enjoyments belonging to this as well as to the other world—and salvation 

of the form of the attainment to his own nature. Not indeed does the 

non-sentient Karman perishing in a moment, deserve to become the means 

of the fruit that is to accrue after a lapse of time. |) 37 || 

/ 

And on account of the mention in the Sruti II38 II 

t 

For, it is mentioned in the Sruti that this one alone gives the fruit of 
the nature of enjoyment and salvation— 

‘ He, verily, this great unborn Atman, the giver of food , the 
giver of wealth ' ( Br. 4-4*24 ) 

‘ This one alone causes delight ’ ( Tai. 2-7 ) 

II 38 H 

[416] Now (the Sutrakara states ) the prima-facie view— 

Dharma ( says ) Jaimini, for this very reason, II 39 II 
Ata eva—On account of the propriety and on account of the Sastra, the 
preceptor Jaimini thinks that Dharma alone of the nature of sacrifices, gifts, 

oblations and worship is the giver of fruit - for, in the world, Karman such as an 
agricultural operation and Karman such as the giving of gifts etc., are seen to 
be the means of the fruit of their own accord, either directly or indirectly. 
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[417] ^15?: q^Tfr^: 1 WETT^IP?- 

<Hjull l frfi 1 ^SJjq^Tra; I 2T5T I^TRT^, H H W Hi «7~ 

^n w^ r ^ r t^ ^ d W T M3 rT-ddK^l^rRI cT&HdRRvnq ^FR* 52R^Tra[ 

‘ wrq&r s&mrmti vfftwwt wtvw qffwr fwr wm- 

ttJPrwmft 7? #7 gft w¥7% 9 (%. 4 ^nn ) 

fRif?3 i qiff^ri f%qT^Rfqd7?^nqjTfqqqjrdq^?Tfsfq q^t 7 strir^- 


* *N 





Thus, even in the Vedas, even though sacrifices, gifts, offerings etc., are not 
the direct means of the fruit, their being the means of the fruit indirectly 

through the Apurva ( Unseen ) is appropriate. In the same way, the Sastric 
passage—One desirous of heaven should sacrifice—etc., mentioning sacrifices 
etc. as fit to be performed by one desirous of accomplishing the heavenly world, 
does make one understand that it (ICarman ) alone is the means of the fruit 
through the Apurva, it not being accounted for otherwise. J| 39 || 

But, the former (says) Badarayana, on account of the 
reference to the producing cause. II40 H 

[417] The word Tu ( but) is for turning away the ( above ) view. 
His Holiness Badarayana thinks that the highest Purusa himself is the giver 
of fruit, as mentioned before. Whence? Hetuvyapadesat—because there is 
the reference even in the various passages, to the deities, fire, wind etc , alone 
that are to be propitiated in the sacrifices etc., that involve the worship of the 
deities in accordance with (the etymological meaning of) the root Yaj meaning 
to worship the gods,—as being the producing cause in respect of the 
various fruits— 

* ( ^ ne desirous of prosperity should slaughter the white 
( horse ) to Vayu ( JVind ) — Vayu , verily, is (the ) swiftest deity. He 
runs to Vayu himself , with his fortune. He alone makes this one 
attain to prospeiity ( Tai. Sana. 2-M ) 

etc. Inasmuch as the teaching also about the mode of being the means of the 

fruit desired to be accomplished, in the case of one longing for it, stands 

certainly in need of an injunction — thus the doubt about its referring to 
something else is not proper. 

Thus, o^hen the mode also about being the means of the fruit that is 
desired, is known from the word ( of the Sruti ) itself, persons honouring the 
means of proof do not tolerate abandoning that and fancying the Unseen, etc. 
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. 11 'Y! 1 T^fT^qTSPT ^cTTU^RJJ^Rrmi%: SI^r^T <f3- 

^nqiOTreuaT sg?TT%f%^r ^igqiKMigiMiiiftreft, sr re r ^n^ i qa s^ 
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(I. a ^1111) 

fsnU^ip^kf q^w?s«r<WMra i wi«imir»wi m q q^w ^qrawRii 

’TJ^fTRTr^rr ^rcjidyd, 5J^gf 

‘ %w STTW WHPrni fax? fafaf Wlfaf: f 
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W g R l fff|g» l ^u> ^ 

r *rt TTYf faW^...^WT mv: ? TU 3 
' fafaf frTF^ 3 
‘ y &rnjc$ faw^ 3 

\ ! W I ^ 

‘ tjt *n m m w4 *rm-‘ *j^yrfaprfa ^fa / 
w^r wfzrr^m zr%i wfaw fajwr^r^f n 


( *TT. V\) 
( f. ^1*1* ) 

(f. ) 

(l- \w) 


not mentioned m the Sruti. It has already been stated that the injunctive 
mood etc., mention that the meaning of the root of Yaga ( sacrifice) etc., 
which involves the worship of the deities, is to be accomplished by the 
operation of the agent, is proved by etymology and is favoured by the rules of 
grammar, and not anything else that is not mundane-Thus in this way from 
the Word (the Sruti)— . * 

Wind, verily, ( is ) the swiftest deity * ( Xai. Sam. 2*1T ) 

etc.. Wind and others are known to be givers of fruit. And that the highest 
Puru?a alone remains as the giver of fruit, being fit to be worshipped as he is 
the Atman of Vayu etc,, is mentioned in the Sruti— 

( He, the navel of the universe, supports sacrifices, pious 
deeds etc., the universe, produced or being produced in various 
ways that same ( is ) Agni; that, Vayu ; that, the Sun; that, 
verily, the Moon/ ( Na. 1-2 ) 

And in the Brdhmana passage dealing with the inner Controller, is mentioned 
in the Sruti— 

'Who, abiding in Vayu...whose body (is) Vayu ’ 

‘ Who, abiding in Agni ’ ( Br. 3 7 7 ) 

'Who, abiding in the Sun' 

etc. And it is mentioned in the Smrti 

■* 

Whosoever devotee, wishes to 
^ _ 


( Br. 3-7-5 ) 
(Br. 3-7-9) 


. • - -- worship through faith, what¬ 

soever form, I endow him with that necessary firm faith itself. 
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( jftcTT *1^-^ ) 
( ^T \\V* ) 


' 37f f| wr^rw^ri mmr ? qgw ?' (m v* ) 

' ?»7% JTj^W 777% ¥/7/7 / ' ( JT^cTT uR} ) 

r 7?/% JTWrfwjisrY WT% 9 ( JTTcTT M ) 

3% ^ i *jt3> ^ % *tstr ^Rrgft'rr ^r^r- 

5T%37% I ari^TcT^ TT^rr rfTTH^rgjOTW ^ SR^ff^ I ^?TCRfaqf?fcWK$- 
^WTora^r^rr^R w*nf^Rqfeq>jf^nq%l^ 

fR5°^Tt STf^qTST, rTTRpqq^qnat ^ ?TR?RtmTR3nf%, ^%cR^ K - 

q>lcfHi4-t«TT^TR ^ cT^njSRTR. cTf^rf^rqFrq^JTTr^^qr^lTTrqqjf^^ qp^ ^ 

^^rdl/ct *R3R*?; II 80 || 

r mTTV s FZPT 77773 ^ ( c ) 

fR ri^i^rr qnfcqrftafanw£)r <fcfcns3rrcrcq fe^ft„ : 

qrq^ u $ u 


Endowed with that faith, he desires to propitiate that; and 
thereupon secures his longings, verily, prescribed by me alone. ' 

And ( Gita 7*21 “22 ) 

‘ For, I am the enjoyer of all sacrifices and the Lord (of 
them ) as well." (G - V.. 

Prabhuh—the giver of fruit, that (is ) the sense. And a * 

'The worshippers of the gods go to the gods ; my worshippers 
go to me alone , __ „ „ . 

t u , Those sacrificing unto me, also , go to me' ( GTta 9-25 ) 

bv affricu?ft! d ? ( Pe ° Pk ) having secured Particular objects of various forms 

by agricultural operations etc., worship the king by them through the servants. 

1 ectly. And the king. (thus ) worshipped, is seen to be giving fruit in 
conformity with the kind of worship offered. But the Vedas having described 

Si™ of n tta ? a %• h3S . transcended the possible jurisdiction of all other 
means of proof, who is with even the tinge of every blemish Avidya etc 

s'piriihe'rKa 11 r ral,Cndle u ,eXCeS1 ' ive - UnUmited - lib ' eral qualities.' 

P - ? a worshipp/d ty e 

Mere ends the Phaladhikarana ( 8 ) 

Here ends the Second Quarter of the Third Chapter 
in the Commentary on the Sarirakamimdmsd , 
composed by the Illustrious Revered Ramanuja. 
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[ 418 J 3tr g ^ nqi^tq^wm sffjsq q^iroaiq^fora; i sqtff 

tcrflMWHRr ^rm^K^chc>M hoiVrt sf^rarai i 32m cn^^n 

% nh<^ i R^ ' wi a R^ MTi ^wrm^r re^mr?^? tct I# 

i 3rftfi^T«^nJT^T ^ ^kciiwi^rr ^t^K^'fiv- 

c^nfesTT^ mtm i m 

‘ hrm^wi wwfazt ?jw f$Frw<r Irrwytn < 707 ^ ’ ( 3 . ^ 0 ) 

|fel f^Kt^a^rHT^I^RT^ 3qq?T?T 1 fq&qq ft T^TTf^T ftr^T- 

sfd^ir^qwiq sui^Rr qraftw sftqqsra \ 


Third Quarter of the Third Chapter 

What is understood from all the Vedantas, on account 
of the directive etc., being non-different II 1 II 

( Adhikarana 1, Sutras 1-5 ) 

[418] What had to be said for producing a desire to worship 
Brahman, right up to Brahman being the giver of fruit, has been ( already ) 
stated. Now, the discussion about the difference and non-difference of the 
Vidyas, is mooted in the case of ( the different kinds of) worships of Brahman, 
for the purpose of deciding the optional inclusion of the qualities. First, for 

the matter of that, it is considered whether in the case of the same Vaisvanara- 

/ 

Vidya etc., being mentioned in the Sruti in various recensions, there is one 

/ 

Vidya or different Vidyas. Because, the repeated mention in the Sruti without 
any difference and the context being different, make for difference, and 
because both these are unavoidable in another recension, there is the difference 
in the Vidyas — This (prima-facie view) is reached. For this very reason, 
the restriction regarding the teaching of the Vidya is appropriate in the case 
of the students of the Atharvaveda alone, observing the vow of carrying the 
fire on the head, as (in the passage ) — 

‘ For them alone , one should expound this Brahmavidya , by 
whom has been properly observed the vow of carrying the fire on 
the head. ’ ( Mu. 3*2*10 ) 

For, if the Vidya was to be one, the Sirovrata, a factor of the Vidya, 
would have to be accepted by students of other recensions as well — so, the 
restriction would not be appropriate. 
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EjSJ^cfa^ I 3 TFp^T ^ l 5 ^T5RT5|gr?II%ftlST > T^^fmtsc^- 

^Mifa^isw^a 1 « 3*ci Ri^gK4T^cRsfq u \ u 

[419 J *rHrf7^— atf^Tq^sraqn r 

N^+^fald, d^TT^r 


This ( prima-facie view ) being reached, it is stated (in reply )— 

There is only one worship — what is understood from all Vedantas. 
Whence ? On account of the non-different directive etc. The directive, 
for the matter of that, is a special injunction involving the root-meaning 
as homogeneous with expressions like — one should worship, one should 
know — By the word Adi are to be understood (factors such as) the connection, 
form, and name mentioned in the Sutras m the topics of other recensions of 
the Karmakanda, as in 


* ^ one, on account of the connection , form, directive, name, 
being non-different' ( Jai . SG , 2 . 4 . 9 ) 

— on account of the directive etc., being non-different, it is recognised in 

another recension, that this is that same Vidya Thus (to explain the same)_ 

In the Chdndogya and the Vajasaneyaka recensions, the directive, for the 
matter of that, is the same— 


‘One worships the Vaikvdnara' (Cha. 5-11; 3a-Bra. 10-6-Ml) 

on account of the use of the root Upas, the synonym of Vid. The form of the 
worship the nature of which is to be pointed out, as the one to be known, is 
also not different, on account of the oneness of Vai^vanaraf the object to be 
. A 3 the r n t m ® Viz * Vaisvanara-Vidya is the same, The connection 

with the fruit of the form of reaching Brahman in even both is not different 

Thus on account of the recognition of these (indications), there is the oneness 
or Vidya even m the other recension. || 1 1 | 


U* ® ?, As t0 wI * at has been stated that because there is the mention 
once again without any difference, and there is a separate context there ™ 

of * °u- the object of ' n l UI 'ction—and so, there is no oneness 

of the Vidyas — (the Sutrakara ) refutes, having commented upon that— 


] 
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T^mri sri^qw^TrSST:^: Jq^U||^d< ^lqq-€|d 1 3R i ra T WHRUTfft 
ST^TFcTt ^ l^Tcf, H^l^^qqrSII T^T^Tlt^^*1 sn%<PT^ g cTr^qr^^- 
cFTT 5q:air^rqq%^T^ rf T^qiSdui^: ii * ii 

f 420 J sreTTWff— ftidsRTqcrrm^qM^RWd T%mq%^n%m^Fri- 

f^Jl^q: SRfRcT 3T3n^— 

TO ft ^RTO - W?: 11? 11 

%ct?to ^malqi^T R^fl^f^r ^fRRcfrfa, Ttrcma^ RenfRmrarct; i 

^prr^i cT^ii^r ft wv \ ^Rnrer a^r^n%^m i^rt^r- 

ft ftrCmafqq^RqiTf ?r rsiri; \ ^ nm. ? 

If ( it be argued ) No, on account of the difference — 

( we reply ) — even in the case of one ( Vidya ) Ii 2 II 

If it be argued that there is no sameness of the Vidya on account of the 

difference of the object of injunction, owing to the mention in the Sruti again, 
of no difference, and the context being different — ( we reply ) — Even in the 

case of one and the same Vidya, the mention again in the Sruti, the separate 
context — these are appropriate on account of the person learning that being 
different. For, where, the student being the same, there is the mention in the 

t 

Sruti again, and a separate context,—there the thing being not capable of 
being accounted for otherwise, there is the difference of Vidyas, on account 
of the difference of the object enjoined. But, when the students are 

different, the mention in the Sruti again, etc.,being accounted for by serving the 
purpose of comprehension by them, there is no possibility of another to be 
enjoined II 2 J| 

[ 420 ] As to what has been said that the difference of Vidyas is 
apprehended, on account of the existence-of the teaching of the Vidya being 

restricted only to the followers of the Athatvaveda observing the Sirovrata — 
here ( the Sutrakara ) says — 

The study of one’s own Veda is for that purpose, on 
account of the authority of the Samacara, and like the Sava 
( offering ), that restriction. II 3 H 

It is not that the existence of the restriction regarding the teaching 

about the Sirovrata points out to the difference in Vidyas, because the 

/ 

Sirovrata is not a part of the Vidya; for, that is the rule only when the study 
of one’s own Veda is like that ( part of the Vidya ); for, the rule about the 
teaching of the Sirovrata is for making one’s own Veda have that nature* 
and for the sake of making it fit for being the resort of impressions produced 
by it, and not for the Vidya. Whence this ? Because in 
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‘ ^oi this, one who has not performed the rite learns ’ 

( Mu. 3-2*11 ) 

th-3-t is connected with, the study. Samacare adhikaracca — in the work 
called Samacara, this also is explained as being a vow for the study of the 
Veda — on account of this extention of the principle — to them only 

‘ One should speak of this Brahma-Vidya ' 

( Mu. 3*2*10 ) 

that is to say, the Veda-Vidya. Savavacca tanniyamah — Just as the 
Sava-offerings, beginning with the Saptasurya upto the Sataudana belonging 

to the one fire kept by the followers of the Atharvaveda, are to be there 
alone, not in the three fires, u 3 u 


And ( the Sruti ) points out. II 4 II 

f + 

And the Sruti points out that the worship is apprehended from all the 
Vedanta passages — To explain the same—In the Chandogya , having stated 

* What is inside in that , that is to be searched for ’ 


V oil / 


it has been stated, with the question preceding it 

*What is that existing here which is to be seaiched for ?’ 

(Cha. 8*1*2) 

that the Paramatman is to be worshipped therein, who is particularised by the 
eight qualities, being with sins destroyed, etc. And in the Taittiriyaka 

}u P ^~ Sa f^’ haVmg based lts statement u P° n th e corresponding reference in 
the Chandogya, is mentioned the worship of the Paramatman particularised by 
the eight qualities — 
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fqmfrqt guKaiiNyi&i~q irfiwiwrwstsyft^^ ^$m, mi ^qFcn^rdft- 

rrtsfq cri^rrer^f^T^T ci^rt w i^q^cf^ ^qsi: l =q ^ts^n^QT n h u 

?j#f7^wF*pm%Ro? w»^ ( t) 

%qi mrera h $ n 

( srfaqRor ^rfq ) 

r 420A ] 03 ^qg tT g y fq^q i fe^ r^ ^ ^c^ =q Treftere^R: q^sq i 


4 T/iere also, the Dahara sky, free from grief ; u>/mf *s inside 
m that , tAaJ 15 to 6e worshipped ’ r jqa. 12*3 ) 

— ( so ) the Vidya being the same in both, that is appropriate by the inclusion 
itself of the qualities. II 4 It 

Thus in this way, having firmly established the oneness of Vidyas proved 
by the maxim referring to the topic in another recension, (the Sutrakara ) 
speaks of the purpose thereof— 

Inclusion definitely on account of the subject-matter being 
the same, like the subsidiary matter of the injunction, (and 
the Upasana ) being common II 5 II 

Thus the worship being the same in ail Vedantas. the inclusion has to 
be made in another Vedanta passage, of qualities mentioned in other Vedanta 
passages — Whence ? On account of the identity of the subject-matter ( the 
sense ), like the subsidiary matter of the injunction. Just as the quality which 
is the subsidiary matter to the injunction referring to Vaisvanara, Dahara etc., 
mentioned in one Vedanta, is put to use on account of its connection with the 
Vidya, and for the sake of effecting the purpose of the form of its obligation; 
similarly (the guna ) although mentioned in another Vedanta has got to be 
included, on account of its having connection with the Vidya and on account 
of the non-distinction of its obligation. The word Ca is for emphasis. || 5 H 

Here ends the Sarvavedantapratyayadhikarana (1) 

If ( it be argued ), being different on account of the Word, 

( we reply ) — No, on account of the non-distinction II 6 || 

( Adhikarana 2, Sutras 6-9 ) 

[ 420A ] Thus, on account of the sameness of directive etc., there is 
oneness of Vidya; and in the case of oneness, the inclusion of the attributes ha 
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sr; qt tor fquT 3ri*r|R? srsift9il3Hfi , '*MN^qts^f *f ^arf^ r^? 

r^Ti^ici i qn^RT u^ftrt ^ i ^Rf 3I«R^ 

' %m f wwrrc*TT vnmvxizr * (f. iun) 


IRK^T 

‘ cT f ?^7 3^f ^rfTWJ^fW Wr^flr^TW 9 ( f. *iUM ) 

fr^sfi^n^R^ srisfRT, asfrSr < 4 14( i 

'«r pmtFi 7MJ5*' (f HU'*) 

CRTR'^lsS^ MI«l^tNI^WR^R*T 

' w^7?w wfr f$*r*m% b *rt wftr *r ?? * (f. nxi*) 

fR snoigfgfi%n > <r i^fRRRTq 

* ?*nw ? ? *r * (si. i^n ) 


?RK«r 

f fr% ?wr 9 (®t. irii ) 

frgjfraRT^KPR srmtfR, asft^tsO^ 3Ri%tt ?ta*rro*TR 


to be effected—this has been stated (so far). Now, further referring to certain 
Vidyas, a decision is arrived at after having scrutinised — whether, there 
is non-difference of the directive etc., which are the cause of recognition, 
or not. There is the Udglthavidya^of the Vajasaneyins and the Chandogas. 
In the case of the Vajins, for the matter of that,—beginning with 

‘ Both indeed, the sons of Prajapati, — the Devas and the 
Asuras' ( Br. 1 - 3 - 1 ) 

having made a solemn declaration about the destruction of the Asuras by the 
Udgltha and having mentioned the defeat by the Asuras on account of the 
superimposing of Vak etc., up to the mind on the Udgltha; in 

‘ The Devas , verily, said — Goodness 1 We shall be superceding 
the Asuras in the sacrifice by the Udgltha ’ ( Br. 1 - 3-1 ) 

—having spoken of the defeat of the Asuras, by the superimposition of Prana 
on the Udgitha, in 

* 

c 7^ow they said to this Prana in the mouth ’ ( Br. 1*3*7 ) 

etc*, the superimposition upon the Udgltha, of the Prana, is enjoined for 
securing the fruit, the defeat of the enemies in 

He becomes pouerful himself , and his hating enemy is 
defeated , who knows thus . 1 ( Br, 1 . 3.7 ) 

Thus, in the case of the Chandogas also, beginning with 

Where the Devas and Asuras , indeed , verily , came together 
( for fight)' ( Cb5. 1 2-1 ) 

having solemnly declared that they would defeat the Asuras by the 
Udgltha, in 

‘ Then the Devas chanted the Udgltha — by this we will 
defeat these ( Asuras ) ’ ( \ 

likewise mentioning the blemish in the superimposition of Vak etc., — and 

then havipg spoken of the defeat of the Asuras, by the super imposition of 
Prana on the Udgitha, 
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‘ 37 vmfwgffo&nmwfifc * (m. \\\\* ) 

4 HJ|Rh 1 /r? ' 4 WZ&X I ^iMU'flcl^cfrgi 

‘ vwFTFrmwmrn f¥*m<f & w fw^m w t&fwfr ni 

w 

wimt’ (sr. 

fra 7TfqTTWWP4 t STT 

^cjuiT|^qraq77t rare*- *(^d i g^raRsn^i: ^n^q^%sc?n?feTf|* 

qurfq ^ cffra^ iimji^ra fcran%^m (sr. ) sfeq.i^r** t 

[ 421 J cfSf T^=T 3cT 5T ? fra 1 f% ? 

rafjsRmra 1 ^rr* ? 1 

q re^ reare ^f q K s re^ ql =T raft^^ra \ 

^TT^raf^Tg^ 1 T-rt^ra ^ raf?^ra«r*raTf^TtTSf 1 zmm ^rara^jraifTsi \ sra 

^ifei^UTW q^ter qf^ra—3T?q«rr^ ^iftra %vrt%frqTTfra 1 

* 

'--------------- y — -- * 

‘ 7[ow indeed , who, venly, is this chef Prana , they worshipped 
him, the Udgitha ’ ( Cha. 1*2'7 ) 

etc., in 

‘ Just as he destroys the solid stone, he destroys him who 
desires evil m one who knows thus. ’ ( Cha. 1*2*8 ) 

r- 

the superimposition of Prana on the Udgitha is enjoined for the defeat of the 
enemies. Although there is no mention of the injunction-termination 
referring to knowing, the injunction referring to knowing is presumed owing 
to the mention in the Sruti of its being the means of the fruit. Although the 
Udgltha-Vidya has for its fruit something in conformity with the sacrifice as 
it is meant for the sacrifice, the fruit although mentioned in the glorificatory 
passages, but not opposed to it, has got to be accepted — this has been 
propounded in the Devata topic. ( Bra Su. 1-3-25 ) 

[ 421 ] There arises a doubt — Is there here the oneness of Vidya, 
or not ? What proper ? Oneness of the Vidya. Whence ? Because the 
directive is the same in both cases, and Udgitha alone is mentioned as 
the object of worship with the nature of Prana superimposed upon it. 
About the connection with the fruit, for the matter of that, viz. the defeat 
of the enemies, there is no difference. Regarding Rupa (form ) also, there 
is no distinction, on account of the object of worship being the same, known 
as Udgitha with the nature of Prana superimposed on it. The injunction also 
is not different, associated with the sense of the root Vid. The name, Udgitha 
-Vidya is also the same.—Here, having put forward the objector’s view almost 
appearing like the final view, the Sutrakara refutes the same — 1 If ( it be 
argued), being different on account of the Word, (we reply) — No, on 
account of the non-distinction. 
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(I- ‘»^i' s ) 

( |. iuivs) 
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f^^Tcq^n^tsf^r qiwfsvifrfcTT i 3 rt g^tst snuT^TS^ii^^ qrfl fh r 

i ^ q i ?qqrcq ^ rawr? 

f^t^ts%f^^< ifa mra? sfar %r— avr, ar ista i di i ari^or ipmtsfro- 
qraiRira swa srama i 


As to what has been said that there is oneness of the Vidyas, ( our 
reply is) that is not proper, on account of the difference in form*. The 
difference in the form is apprehended from the word itself In tho 

-T m * 'IT ^ *'*'» AAA LHC 

l/ajasaneyaka , indeed. 


‘ Then they said to this Prana in the mouth—Sing on for us _ 

All right ( Prana said ) — This Prana sang for them. ’ (Br. 1*3*7) 

— in this ( passage ), having spoken of the defeat of the Asurasby the superim¬ 
position of Prana upon the agent of singing; from (the passage ), 

1 He who knows thus ' ( Br 1 3*7 ) 

is apprehended from the word Evam, the superimposition of Prana upon the 
agent alone. In the Chdndogya , having spoken of the defeat of the Asuras by 
the superimposition of Prana on the Udgitha, the topic of singing—in (the passage) 

'How indeed who , verily , is this chief Prana, they worship¬ 
ped him, the Udgitha , * (Cfa - 

One who desires evil m one who knows thus 1 ( Cha. T2*8 ) 

—from the word Evam is enjoined the superimposition of Prana, upon the 
Udgitha, the subject-matter. Therefore, tbe difference in the form is quite 

^r™ t0 7 £the Tt (< ° f t } el ^ ruti > superimposing the Pram upon 
e gent m one place and the word superimposing the Prana upon the subject- 

tter m another. — If there is the difference of object of injunction when 

there is the difference in form, the non-difference regarding the mere directive 

etc is of no importance, —and so, there is the difference in the Vidyas-- 
(it is argued) thus, (we say)—No, on account of the non-distinction* 

Z l »r ^Z f tm ? 10 u iS apprehended » the introductory parts in both 

f^ e % the d ® feat of , the enemies with Udgitha as the means. In the Vdia- 
saneyaka in the introductory part is mentioned 3 
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^ m II V3 \\ 

* %rer q^ ^fRci^w 157 %ap?fer i ^ ? s p Rui^icj, i 

‘ f (m. vv\) 

3*d$R4hOTRCT0 TO H TOf | 

fTW Vlffi' ( gj. ) 

The gods, verily , send — Goodness! IPs would put it over 
the Asuras in the sacrifice by the Udgitha ’ ( Br. 1-3*1 ) 

— In the Chandogya also in 

Then indeed the gods sang the Udgitha —• we shall destroy 
these by this ’ ( cha. 1*2*1 ) 

- Therefore, in order that there should be no contradiction with the 
introductory part, in 

‘ This Prana sang for these ’ ( Br. 1.3*7 ) 

the Udgitha with the nature of Prana superimposed upon it, although it is the 
subject of singing itself, is spoken of as the agent, in order to refer to the 
extreme ease, like the mention of Odana ( rice) etc., referring to its cooking 
etc., (odanah pacyate). Otherwise, the word Udgitha mentioned in the 

introductory part would just be in a metaphorical sense. Therefore, there is 
the oneness of the Vidyas || 6 || 

[ 422 J This ( prima-facie view ) being reached, we reply — 

Not so, on account of the difference of the context, like 
the qualities, being high and low. II 7 II 

The expression Na va turns away the objection. It is not that there is 

oneness of the Vidyas. Whence ? On account of the difference of the context. 
In ( the passage ), 

‘ One should worship the Udgitha as the syllable Om 1 

, . . . ( Cha. 1*1*1 ) 

having praised the Pranava ( Om ) the matter in hand, which is a part of the 

Udgitha, there follows an exposition of this same syllable — Beginning with 

Where the gods and the Asuras indeed , verily, clashed ’ 

( Cha. 1-M0-1-2T ) 
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gw ' ( st. ^ ri *) 
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TO sn^q- 

* w tw? morirwm w ssrrv' (?. iri* ) 

1 3 TcT*. q^ui^w T^Rf%t l fqqqSft ^ 

?r 1 

r\* 

T3? ^T 

gW ' ( 3 T. 1 R|V* ) 

^ ^pniR^wqci^n spiiq I cnfsRT 

qrdlRicii qiui^y^im^ f^r i 

' 3 T«r i’pm m^m 57 sjrrezt / #«r ?? ww 

w/<v< * * (f.-lRl*) 


the Chandogas read 

* *«<ked, w>Ao, veri/j;, iy tAis cAief Pr5«a — Aim tAe 

Udgitha , tAey worshipped' ( Cha 1*2*7) 

about the worship referring to the Pranava, a part of the Udgitha. The 
ajins however, on account of the absence of such an earlier chapter, having 

praised the entire Udgitha in 

‘ Goodness l We uould put it oier the Asuras in the sacrifice 
by the Udgitha ' ( Br< ' . 

read concerning the entire Udgitha topic 

for us ' An< * they Said t0 thiS Pr “* a in the mouth —Sing you 

etc. Thus, on account of the difference in the contexts, there is Ae'difference 
one enjo.ned; and on account of the difference of the one enjoined, there is 
the difference of form; - and so, there is no oneness of Vidyas. 

matter in'handTJf ’ A/T abne which * S a part of the Udgitha, the 
“assagef nature ° fPr5l?a upon it in 

Tld* t indee f Wh °' V67ily ' is this chief Prana —him, the 
Udgitha , they worshipped ' s 1071 

twl enti U° ^ WOrs J ipped for ‘ te Chandogas. In the ease oAhe Vajins 

with the’suptrirnposidonomsna. ^ “ the ° bjeC * ° f WOrship 

in (the H p!sXef ° ted ““ superim P° s “i°n of Prana upon the singer, 

you for^^'—Al?' ■ ‘If V /n !- t0 thiS Prana in ,he mouth —Sing 

mg (Piana said ) This Prana sang for them, 

( Br. 1*3*7) 
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sqrefr 1 STcra l 5* ^Ic^qRq fqu^T 
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ST falte r 1 

qdq^^n^qac— q%R^mra mwi^sfNiwi^ qwrsr^t- 

fq^TST^TFqsfq f|5TJHq^qgl£ RqTqTrqdqTiq^qn?5<JI (C^T^lli W9F^’ 

u ^ u 
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sRIriftcfc3%qq fq^qS^seq^qq i qqrt£- 
^Tsrain f^rqtfsrlT^ ^u^MiHiHWqqn^CN ^ I q’OT STvCuq TO 

qqras£ri?rrcg srfig u c n 
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it is enjoined in 

‘ Who knows thus ' ( Br. 1*3*7 ) 

that the singei himself, with the nature of Prana superimposed is the object of 
worship. Thus, there is the difference of form. Not, indeed, should it be 
doubted that there is the contradiction with the introductory part of the story 
in 

' We would put it over by the Udgitha ’ ( Br. 1-3*1 ) 

when the singer is prescribed as the object of worship; because, when wor¬ 
shipping the singer, the Udgitha which is the subject of singing has got 
necessarily to be there, as it also is the cause of the fruit, viz. the defeat of the 
enemies. Therefore, on account of the difference in form, there is the 
difference of Vidya — and so, even when the directive is the same, there is no 
oneness of Vidya. 

Parovarlyastvadivat—Just as in one and the same recension, even 
though there is the similarity of injunction about the superimposition of the 

*i 

Paramatman upon the Pranava that is a part of the Udgltha;— on account of 
the injunction about the superimposition of the Golden Purusa, the injunction 
about the superimposition particularised by the qualities, being the best of the 
eminent etc., is another matter || 7 ll 

If that is said, on account of the name; that also, however, 
exists II 8 II 

If the oneness of the Vidyas is spoken of ( by the objector ) on account 
of the name Udglthavidya being the same,— (the answer is ) that sameness of 
th&name does exist even when there is a difference in the object of injunction. 
Just as the name Agnihotra refers to the permanent (daily) Agnihotra, 
and also to the Ayanagmhotra of the Kurujapayins, and just as the name 
Udglthavidya applies to many Vidyas mentioned in the first chapter in the 
Chandogya . II 8 || 
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srewOTK&» sOTW^a^fT- 

qr^Tc^T ssn^ai, a^^pra^r 

‘ fWT Zfl*m*i$: 3 ( ®T» Mil ) 

frg#^is^r qmqfora q Sq i sr^qt =5r - qer - 

gqiRs s^ifr i syoig ^ttfra^faffe ffa ^ sjiursgsft- 

gra^RW sifaq^n t 3ra^ r 3q % 5 frc^l^fggg fjr^n^l- 

gR%RT STFT^mT^J %trrp 4 f%^c u ^ u 

vT^mrmftn&pi wrm^ (?) 

II ? o II 

a ? = ) 

[423J ^l«4iJ^l«|l5T^TO?Tti MluiRiJlHKJcl 

' if f ? t %fT w f ®§yw ? ? wsr 177-0^- gy;*- 

%WV?W ; ( ST MM, §. *IM ) 


And on account of the extention (to it, everything is) 
all right II9 U 

In the case of the subsequent Vidyas in the Ckandogya in the first 
chapter, Pranava, a part of the Udgitha, which is first introduced, being extended 
as the object of worship, it is quite right that the word Udgitha that comes 
m the middle in (the passage ) 

1 Then verily , the gods sang the Udgitha ' ( Cha. 1 *2*1 ) 

should be referring to Pranava itself. And a word signifying an aggregate is 
seen to refer to a part in expressions like — Cloth is burnt. And so, because 
Pranava alone, that is the part of Udgitha is indicated by the word Udgltha, 
that same as the object of worship through the superimposition of Prana 
should be understood ( as being referred to ) in the Ckandogya. In the case 
of the Vajasaneyaka,’ however, the word Udgitha refers to the entire Udgitha, 
and so, the agent of the entire Udgitha, the singer is the object of worship 

through the superimposition of Prana — and so, it is proved that the Vidyas 
are different [| 9 || 

Here ends the Anyathdtvadhikarana (2) 

On account of the non-difference everywhere, elsewhere 
these. II 10 II 

( Adhikarana 3, Sutra 10 ) 

£423] In the Chdndogya and the Vajasaneyaka (Upanisads Vis 
cited the Pranavidya in 

Who, indeed, verily , knows the eldest and the best,—he 
indeed, verily, becomes the eldest and the best ( of his own people ). 
Prana, indeed , is the eldest and the best * ( Cha. 5*1*1; Br. 6*1*1 ) 
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g r ^ ^r^ f ^dHHR^i^i r ^kiq tiT, ^mr4kf ^ mrnrara req E ft^ tamri- 
cTtF^ftM^r n mm^ stow, m*nR^sr£*Ercn ^n^fgr^i^nm 

S f W^fi^ciqi MfclMWfa 1 ml q fi ig ^iQ . 

sprra srm maqm% i 5 mrnwttwi 

mm 3niw siftqiRa:, ^ gsrtrag^mqm mmfq^FSRT 5 ^ m m 44 fiq ram 
stfaqiRdi: i 

cT^r 3w* —i%mi %n f*ra^r, ^ f% cttkr ? i%m (ft 1 $a? ? 

«q§TOt ?i 3 cg«w 5 i mm^ &mr* mfcm, r rn i ^^ m%g- 
cmRmtfq sitot wr wfcft, ?^r 3 critic ^ m ^&qiRu%au 5? 
$ft mfr, ajn —1 srR^n^i ^frfla fadi mmm 1 - 
wwffii m^rgcmq^T jwr ^qreiP fen? ^rraqr^—g ft gra n i m^ gsr- 

^Ttqqi^qqjR^T *HN?I aii rT^mt — mm- 

^" "*'* ' ' 1 «■ I 

etc. There, having propounded Prana possessed of the attribu tes of being 
the eldest and being the best, as the object of worship ; having propounded in 
the case of the tongue, eye, ear and mind, the attributes known as the utmost 
glory, stability, merging and being the resort ; having propounded the 
superiority ( eminent nature ) of the Prlna because the tongue etc., and the 
body have their existence dependent upon Prapa, and because their various 
acts are dependent upon him (Prana), (the passage) propounds the attributes! 
utmost glory etc , mentioned as being associated with the tongue etc., as being 
connected with Prapa. Thus in the Chandogya and the Vajasaneyaka 
is propounded as object of worship, the Prana possessed of the attributes, being 
the eldest and being the best, and the attributes utmost glory etc. But in 
the Prapavidya of the Kausltakins, in the same way Prana possessing the 
attributes, being the eldest and being tbe best, is propounded as the object 
of worship; but, are not propounded the attributes, utmost glory etc., 
connected with the tongue etc., as being connected with Prana. 

There (arises) a doubt—Is the Vidya here different or not? What 
proper ? Is different. Whence ? On account of the difference in form. 
Although in both places, Prapa himself with the attributes of being the eldest 
and being the best, is apprehended as the object of worship; still in one place, 
Prapa is apprehended as the object of worship, endowed with the attributes, 
utmost glory etc , also; but elsewhere as bereft of them,—so, on account of the 
difference in form of the object of worship, there is tbe difference of Vidya.— 
This (prima facie view) being reached, we reply — Sarvabhedadanyatreme 
Hefe is no difference of Vidya. Anyatra—in the Prapavidya of the Kausltakins 
also; Ime — the attributes, utmost glory etc., are the objects of worship 
Whence ? SarVabhedat — on account of the non-difference there also of every¬ 
thing—the mode of justifying Prapa being the eldest and the best, that has been 
promised (to be proved ). To explain the same — In the Prapa-vidya of the 
students of the Chandogya and the Brhaddranyaka — 
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* ^tt f % twr sffZnmr 3 ( ut. u .m* ) 

‘ ^%nr$ ftwjwTwr: J (f. ww) 

^frq^r, 3 w i rehteKH T S Kn ui ^-3 q i ^snurRiwR^n^T ^33 ^ 
cif{n*n4 ^tm^ 5 sraqra, iiiuTi^ui ^tt i^iiumqspfcto =gn^n?r, ^rt 
sntofo totoarsfFRfitor-sri stfjr?? \ ^gqmifcf 3Fmt- 

*i4^ muUMWr^H 

c 3T8T TT$m *T?f rw U^fWlSfw ’ 

(ut. ( ',ni^ ) f. $nnv) 

t??nto qwiRto^fr i *i Mid tor srFTto^rmq ! 7 WT^^tra^ritoq?TT^ 
qwngg ^tocqrq^ srto to J < 

r 'pn ?w; wsurffi w srgv ' 

^d n to gi mfora i 3 ^ ^mr^u mm^m ^fd #^Jgqqift- 

cT^ I qWl l f f fr tdtdJpiHT cj tor^fi^f 5 ^ fid** I ^dlcld l 

1 3i * TT # ri ^to^n^TTF^cTRf sn^toqn#c$iqqT^3 snarer mmr$- 
di^a^u?3ui^4^^J 1 353 tj snarer grgmifj** 

* These indeed , verily, deities disputed about the pre¬ 
-eminence ’ ( Cha. 5*1*6 ) 

* Disputing about the pre-eminence ’ (Br. 6*1*7) 

—having begun thus, and having propounded that on the departure of each one 
of them, Vak etc., the other sense-organs along with the Prana, and the 
body remained and their various functions remained unimpaired and having 
mentioned that on the departure of Prana all became shattered ( helpless ), 
and incapable of functioning. Prana being the eldest is reasoned out 
on the strength of all having their existence dependent upon Prana and 
their functioning dependent upon that (Prana ). And the dependence of the 

functioning of Vak etc. on Prana, argued out thus is repeated by Vak etc., in 
( the passage )— 

‘ Then indeed Vak said unto him—In that I am the richest , you 
are ( really ) the richest therein' ( Cha. 5*1*13 ; Br. 6*1*14 ) 

In the Pranavidya of the Kausltakins also, the attributes, being the richest 
etc., have been mentioned in connection with Vak and others, for the sake of 
propounding Prana being the eldest and the best, In (the passage ) 

‘ Then, verily , these deities going to Prajapati , their father , 
said — who , venly, is the best of us ? ’ 
etc.. Prana being the eldest is argued out because the attributes belonging to 
Vak etc., and the body are dependent upon Prana. Only the repetition 
of the statement has not been made by Vak and others, about their own 
attributes, being the richest etc., dependent upon Prana. Not by so much 
( is ) the difference in form ; because it is established that Prana is the cause of 
the attributes, being the richest etc., of Vak etc., by the arguing out itself of 
Vak etc., endowed with the attributes, being the richest etc., having their 
activity depended upon Prana; and that same—what is the cause of Vak etc., 
being the richest etc.,—is (the cause of) Praia’s being associated with tha 
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attributes, being the richest etc. Therefore, here also, on account of his 
association with the attributes, being the richest etc., Prana is known as the 
eldest.—and so, there is no difference of Vidya. Some other exposition 
referring to the accessories of the Pranavidya would be made immediately. || 10 n 

Here ends the Sarvabhedadhikarana ( 3 ) 

[424] Just as, because association with (the attributes ) being the 
eldest and being the best, of Prapa, could not be accounted for, without the 
association with being the richest etc., there was the acceptance in the 
Pranavidya of the Kausitakins of ( the attributes ) being the richest etc., though 
not (specifically) mentioned; similarly, the attributes without which the 
continuing association of the nature of Brahman is not possible,—these should 
be associated with, in all the Brahmavidyas—this matter is being propounded— 

Bliss etc., (on account of not being different) of the 
Principal II 11 II 

( Adhikarana 4, Sutras 11-17 ) 

Here it is being considered—Is there inclusion in all the Paravidyas, of 
the natural attributes of Brahman, or not ? There being no authority for 
inclusion ( of the attributes ) not read in the ( particular) context, there 

i 

should be the inclusion only of those mentioned ( in the Sruti ) in the context 
—'This ( prima-facie view ) being reached, we say (in reply )-— 

Anandadayah pradhanasya— the expression Abhedat continues (here 
from the previous Sutra )—Pradhanasya —of Brahman, the entity possessed of 
attributes; on account of the non-difference in all the Upasanas, on account of 
the attributes not being different from the entity possessing those, everywhere 
its ( Brahmans) attributes, bliss etc , are to be included, || 11 [| 

[ 425 ] ( The objector says) — Well, in that case, on account of the 

Very fact that they are not separate from the entity possessing the attributes, 
(the attributes ) agreeable, the head etc , like bliss etc., in (the passage ) 
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‘ For him , w>Aoi is agreeable itself is the head' (Tai. 2-5 ) 

etc., which are mentioned in the Sruti as the attributes of Brahman, would be 
perforce encroaching everywhere—No, says ( the Sutrakara )— 

The non-admittance of having agreeable, the head etc., 
because, increase and decrease, if difference. II 12 (I 

When the admittance of the natural qualities of Brahman is being 
mentioned, the attributes—agreeable, the head etc., are not admitted, because 
they are not the attributes of Brahman, on account of (the attributes) 
agreeable, the head, etc., being included only within the identity-description 
of Brahman as a human being; otherwise, if there are different limbs such as 
head, side, tail etc., there would be the undesirable contingency of increase 
and decrease in the case of Brahman also. And in that case, (the passage )] 

* Existence , Knowledge^ Infinite Brahman ’ CTai. 2*1 ) 

etc., would be contradicted II12 B 

[ 426 ] I say (says the objector ) — All ( attributes ) would be 
perforce encroaching everywhere, if there is the inclusion in this way 

itself, even of (attributes) though not mentioned in the Sruti, merely 
by their staying not apart from the entity possessing the attributes— endless 
attributes, connected with the Brahman itself, such as overlordship, unfatho¬ 
mable nature, generosity, mercy etc. And there is also the incapability 
of inclusion on account of their being endless.— There says (the Sutrakara )_ 

But others, on account of the similarity to the object, 

II13 ll 

The word Tu turns away the objection. Itare tu —bliss etc., persist 
everywhere, Arthasamanyat — on account of the similarity to the object_ 
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But those that are similar to the object, and are closely concerned with the 
apprehension of the object, being possessed of the qualification pointing out to 
the nature of the object, — they persist everywhere, like the nature of the 
object. And those attributes are, existence, knowledge, bliss, spotlessness etc. 
The Brahman characterised as being the cause of the world in 

‘ From what these ’ ( Tai. 3-1 ) 

etc., is indeed described in its nature by the ( attributes ) —bliss etc., in 

* Existence, Knowledge , Infinite Brahman ' (Tai* 2*1 ) 

‘ BHss t Brahman ’ ( Tai. 3*6 ) 

Therefore, for the apprehension of the nature of Brahman, the object of 
worship, the attributes bliss etc., persist in all the Vidyas. But the qualities, 
mercy etc., that are associated with Brahman whose nature is explained, 
although they do not exist as separate from their substratum, there is the 
absence of the continuing apprehension and therefore, wherever these 

( qualities ) are mentioned in the Sruti, they should be included there—This 
is unobjectionable. II13 (] 

» 

[ 427 ] ( Now ), if the attributes—agreeable, the head etc., are merely 

for the sake of describing Brahman as a human being, for fear of increase and 
decrease being attributed (to Brahman), but are not the attributes of 
Brahman,—then for what reason is Brahman which is not of that form, 
described as being that ? For, surely there must be some reason or other in 
describing something not that, as that. As in (the passage ) 

*Know Atman to he the warrior in the chariot ’ ( Ka. 3*3 ) 

etc., is stated that the ( metaphorical ) description as the warrior in the chariot 
and the chariot, of the worshipper and the means thereof, is given for th§ 
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sake of controlling the body, the sense-organs etc., that are the means for the 
worship. Not again, is seen here some reason like that. Therefore, that the 
Priyasirastva etc., are the attributes'of Brahman, must compulsorily be 
admitted—There says (the Sutrakara ) 

For contemplation, on account of the absence of (any 
other ) purpose. II 14 |] 

On account of the absence of any other purpose, this metaphorical 
description is given for the sake of contemplation. Adhyana is said to be 
contemplation, worship. For, in order to accomplish the knowledge in the 
form of contemplation, taught here in (the passage ) 

‘ The knower of Brahman secures the Highest ’ ( Tai. 2*1 ) 

Brahman full of bliss is taught after being metaphorically described as head, 
sides etc., being divided in the form of agreeable, delight etc., for the sake of 
knowing Brahman to be full of bliss. Just as the Purusa constituted of food* 
this body, with the head, sides etc. is superimposed upon the Buddhi, in 

1 Of him, this same head ’ ( T a j. 2 .\ ) 

etc., — and as in 

* Of him Prana himself , the head * ( Tai. 2*2 ) 

etc., those constituted of Prana, constituted of mind, constituted of Vi j Sana, are 
superimposed upon the Buddhi by the parts of Prana etc,; exactly in the same 

manner their inmost Atman, a different entity from these, the one although 
constituted of Bliss, is superimposed upon the Buddhi, for the sake of 
contemplation with agreeable, delight, etc., existing in a portion—being 
identified with head etc. Thus, on account of Priyasirastva etc, being the 

S 5 &KmT' they do not alwa7S persist in the a p preh “^« 


etc, 
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And on account of the word Atman II 15 II 

Because in (the passage ) 

* Another inside, Atman abounding in bliss ’ (Tai. 2-5 ) 

(the Anandamaya) is pointed out by the word Atman and because there is the 
impossibility of having head, sides, tail, etc , in the case of Atman, it is known 
that ( the attributes ) Priyasirastva etc., are a mere metaphorical description 
for the easy apprehension of the same. H 15 || 

I say ( says the objector )— If in 

‘ Another inside, Atman constituted of Prana ’ ( Tai. £-5 ) 

‘ Another inside, Atman constituted of mind ' ( Tai. 2*3 ) 

the word Atman has been used before in respect of even the non-Atmans — 
how can it be ascertained that the word Atman in (the passage ) 

‘ Another inside, Atman abounding in -bliss ' ( Tai. 2*5 ) 

refers to the Atman ? — There says ( the Sutrakara )— 

The apprehension 'of the Atman as elsewhere, on account 
of the next passage II 16 II 

By the word Atman in (the passage ) 

* Another inside, Atman abounding in bliss 1 ( Tai. 2*5 ) 

the Paramatman alone is to be understood, — Itaravat—as elsewhere. Just as 
elsewhere, in (the passage ) 

‘ Atman, verily, this one alone, was at the beginning ... He 
reflected — may l indeed create the worlds' ( Ai. 1*1 ) 

etc., there is the apprehension of the Paramatman himself by the word Atman 
— like that. Whence this ? Uttarat — from the next passage referring to the 
Anandamaya, 
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* He desired — may I be many } may J procreate ’ (Tai. 2 6) 

II16 II 

If it be objected, on account of the continued association, 
( the answer is )—it is so, on account of the definite ascertain¬ 
ment. II17 II 


[ 428 ] If (it be argued) that it is not possible from the next 
( passage ) on account of the word Atman being seen to be associated with the 
Pranamaya etc., the Anatmans, in the previous passages — to conclude ( as you 
have done) — (We reply) Syadavadharanat— Syat — There is definitely 
the conclusion. Whence? Avadharanat— From the ascertainment. Because 
previously also in (the passage). 

* From that, verity , this Atman, Akdsa is originated * 

(Tai. 2-1 ) 

the Paramatman alone is ascertained in the mind; so, first the notion about the 
Paramatman came to be associated with the Pranamaya inside the Annamaya; 
then with the Manomaya inside the Pranamaya; then with the VijSanamaya. 
Thence, the Paramatman-notion, transferred over to the Anandamaya became 


(the Anandamaya ) 


stabilised on account of the absence of anything inside it 
and from the next passage 

‘He desired' ( Tai. 2’6 ) 

and so, there is the continued association of the word Atman referring to 
the Paramatman-notion in respect of the non-Paramatman even in the 
introduction, and so ( everything is ) flawless (| 17II 


Here ends the Anandadyadhikarana (4) 

On account of the statement of what is to be done, the 
pew thing II 18 II 

( Adhikarana 5, Sutra 18 ) 


] 
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[ 429 ] Now is being considered what is the subsidiary ( remainder ) 
to the Pranavidya introduced before. In the CKandogya and the Vdjasaneyaka 
passages, having spoken of Prana, the eldest aid the best as the object of 
worship, waters are mentioned as being the garment of Praija — In the 

CKandogya , for the matter of that, 

* He, verily, said—What would be my garment ? They said — 

waters . Therefore, verily , the persons desirous of eating this, envelope 
him ( Prana ) with waters before and after. Thereby he secures a 
garment, becomes non~naked \ ( Cha. 5*2*2 ) 

In the Vajasaneyaka, 

‘ Which ( is ) my garment ? ’ ( Br. 6*1*14 ) 

— asked by Prana thus, Vak, etc., said 

1 Waters, garment (Br. 6*1*14 ) 

* Brahmanas knowing that, well-versed in the Vedas, desirous of 

eating, sip water, and having eaten, sip water, thereby they think 
that they are making this one, Prana himself, not naked ' ( Br. 6*1*14 ) 

1 Therefore, one knowing thus, about to eat, should sip water , 
after eating, should sip water. Thereby, he makes this Prana himself 

not naked \ ( £a. Bra. 14 * 9 * 2*15 ) 

There (arises) the doubt — Is here sipping of water enjoined or is 
there a continued idea of waters being the garment of Prana ? Because there 
is the use ( mention ) of the optative termination in respect of sipping, in 
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1 About to eat, he should sip water ( Acamet ) ; after eating 
also, should sip water ’ ( S. B. 14*9*2T5 ) 

and because there is the absence of the optative termination in respect of 
knowledge in (the passage ) 

» Thereby, he makes that Prana himself non-naked ’ 

( S. B. 14*9*2*15 ) 

and because the mention about the non-naked state can be justified as being 
associated with it, being intended for glorification, there is a mention of another 
sipping of water which forms a part of Pranavidya, on the strength of the 
optative termination, the sipping of water forming a part of the meal, 
becomes incumbent on account of the Smrti and the code of conduct.— 

[430] This (prima-facie view ) being reached, we say (in reply )— 
It is the continued idea itself of the waters to be sipped being the garment of 
Prana, which is enjoined here, the Apurva (a new thing ) not secured 
before. Karyakhyanat—on account of the statement about what has not been 

there; on account of the jSastra being significant only in mentioning things not 
secured before—this (is ) the sense. This is what is intended to be said— 

On account of the apprehension that the passages in the introductory 
and the concluding portions— 

‘ Which, my garment ? Waters , garment ’ 

( Cha. 5*2*2 5 Br* 6TT4 ) 

* He envelopes by the waters * ( Cha. 5*2*2 ) 

* Thereby, he makes this Prana himself non-naked * 

(3a-Bra. 14-9-2T5 ) 

as looking upon waters as the garment of Prana, having merely repeated 
the sipping of water, which is to be practised on account of the Smrti, 
and the code of Conduct, the continued idea of the waters when being sipped 
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as being the garment of Prana is enjoined. For this very reason, in the 
Chandogya in 

4 Therefore indeed, people about to eat here, envelope (the 
food ) with the waters, both before and after * ( Cha. 5*2*2 ) 

is mentioned the enveloping (putting on a dress) by the waters and 
not the sipping. II 18 || 

Here ends the Kdrydkhyanddhikarana (5) 

Being common, and owing non-difference thus II 19 II 

( Adhikarana 6, Sutra 19 ) 

[431] In the Vajasaneyaka, in the Agnirahasya, the Sancjilyavidya has 
been mentioned—beginning with 

* One should worship Satya as Brahman ; now indeed is a 

person constituted of will ’ ( Sa. Bra. 10*6*3*1 ) 

and ending with— 

1 He should worship the Atman —constituted of mind, with 
Pranas as the body,'of lustrous farm, urith thoughts fulfilled, constituted 
of Ahdka ’ ( ^a. Bra 10 6*3*2 ) 

Similarly in the same Brhadaranyaka, the Saiidilyavidya has been mentioned 
once again— 

* This Purusa is constituted of mind, refulgence, truth—there 

within the heart, tike rice or wheat,—this one here is the controller 
of everything, the ruler of all, the overlord of all—he governs all 
this, whatever indeed is this {all) ’ ( Br. 5*6*1 ) 
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There ( arises ) a doubt—Is here the Vidya different or not ?—Although 
the connection, directive, and name are common, there is difference in 
Vidya on account of the difference in form, due to the difference in 
qualities of the object of worship, being the controller etc.—This ( prima- 
facie view ) being reached, it is said (in reply )—Samana evam—being common 
thus—As in the Agnirahasya is mentioned the host of qualities —• being 
constituted of mind, having the Prana-body, form of refulgence, having 
thoughts fulfilled etc.,—thus even in the Brhadaranyaka , being constituted o f 
mind etc., being common, and being the controller etc., not being different 4 
from the quality, having the thoughts fulfilled—there is no difference of form 
Therefore, there is the oneness of Vidya. II19 [| 

Here ends the Samanddhikarana (6) 

On account of the connection thus, elsewhere also II 20 II 

( Adhikarana 7, Sutras 20-22 ) 

[432] It is mentioned in the Brhadaranyaka , having introduced 

‘ Satya , Brahman ’ ( Br. 5-5-1 ~) 

beginning with 

‘ There what ( is ) Satya, that is that Aditya , who, this one, 

( is ) the Purusa in this orb, and this one in the right eye ’ 

( Br. 5*5*2 ) 

and having mentioned that Satya Brahman in the orb of the Sun and the 
eye, as the object of worship, with the name as the body,—two Upanisads 
— secret names — referring to the deities, in 

‘ His secret name is Ahah ' 

* 


( Br. 5-5-3 ) 





\ Para 483 



* 9 ( f. MHIV ) 

fa$iNM^dctsT sfitm* i tier c?mf^HTC- 

^fniHi^4 awrt ^n: M^t- 

RHff I 

cTT^fRH —fid 1 Wl fldTOf^T^SOT^ffTH^Rn^- 
qr#^d 1 Ifrij^ ‘4 F^TT d^I‘ ^cq#?r 

c^T N&qqfTd U *o 11 

[433] qq smt, 

II 

dcidfRd q^trwiq^p: ifd i fdt ? Qfty r— 3TFq^qH?> ig[ i ^tut 
G^S^ q^l^qWg^asfTTOlr^, fd^sn^n'qi^dqiqi^qrqffind 
cq^d l M fIlfo^?l%mn 3<TRW1R fm% 3*R5T 

diqR^RI^ I 3RT ^rqf^R |R U $! 11 

and referring to the body, in 

* His secret name Aham ’ ( Br. 5*5*4 ) 

— these are mentioned as forming part of the worship. Are these fixed up as 
being confined to the particular places as mentioned, or both of them there in 
both places without any restriction?—This being the doubt, because 
Brahman is connected with both the places, ( Brahman ) which is the object 
of worship, with the body, the name Satya, — there is the non-difference of 
form on account of the object of worship being the same, and on account of 
the identity of the Vidyas due to the non-difference of Samyoga ( association ) 
etc., — this ( prima facie view ) reached is that there is no restriction — 

To this it is said (inreply) — On account of the connection, thus, 
elsewhere also. Just as there is the inclusion of the qualities on account of 
the oneness of the entity particularised by qualities like being constituted or 
mind etc., on account of the Vidya being one, because of the non-difference 
of form, as the object of worship is one; in the same way elsewhere, because 
Satya Brahman is one, connected with the eye, the Sun, there is the inclusion 
of both in both places || 20 11 

[433] This ( prima-facie view ) being reached, we say ( in reply ) — 

Not indeed, on account of the distinct form II 21 g 
Not indeed, it is that there is the inclusion on account of the oneness of 
of Vidya. Whence ? Visesat—on account of the distinct form of the object 
of worship. Though Brahman is one, in one place it .is the object of worship 
as abiding in the orb of the Sun; elsewhere (it is the ) object of worship as 
having the eye as its resort—and so, there is the difference of Vidya, owing to 
the difference of form, due to the difference connected^ with the place. Not 
in this way, is the place of the object of worship in the Sandilyavidya, different 
on account of the object of worship having the heart as the abode in both 
cases. So, both (the names ) are quite in order. I] 23. (I 
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And ( the Sruti ) mentions II 22 II 

And (the Sruti) mentions the non-inclusion of the attributes in the 
case of the two having the eye as the resort, and having the Sun as the resort, 
by the extended application of the form etc., in 

* Of him, here , that same ( is ) the form what is of this one ’ 

( Cha. 1-7-5 ) 

etc., For, when something is not naturally acquired, there is need for its 

acquisition of the extended application. II 22j| 

Here ends the S ambandkadhikarana (7) 

The aggregate, pervasion of the heaven, and for this very 

reason II 23 ll 

( Adhikarana 8, Sutra 23 ) 

[ 434 ] In the Taittiriyaka, and in the Khila sections admitted by the 
Ranayanlyas—in (the passage ) 

• Brahman preeminent powers are brought together ; Brahman 

in the beginning spread out the oldest heaven ; and Brahman was 
b jm, first among the creatures, — so, who deserves ( dares ) to 
compete with Brahman ? ’ ( Tai. Bra. 2-4-6 ; Atharva Sam. 19-22-21 ) 

has been mentioned the group of qualities etc.—collection of preeminent powers, 
and the pervading ot the heaven etc.,—in the case of Brahman. The (prima-facie 
view ) being reached,— those qualities are to be included in all Vidyas that 
are studied, not connected with any particular worship — this is stated ( in 
reply — The aggregate, pervasion of the heaven etc, Sambhrtidyuvyapt 
is a Samahara dvandva (compound) and hence indicates only one thing. 
The aggregate etc., although studied without any specific connection, for this 
vary reason, have got to be arranged in accordance with the difference of the 
place, and are not to be included everywhere. 
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How can there be the demarcation with respect to a particular place, in 
the case of things that are studied as unconnected ? — On account of the 
inherent power — so we say. The pervasion of the heaven, for the matter of 
that, is not possible to be included in the case of Vidyas that have for their 
province, small places like the heart. The aggregate ( of the qualities ) etc., 
also existing along with them, and belonging to a similar region — so they are 

not fit to be included in the Vidyas that have for their province small places. 

/ 

In the case of the Sancjilyavidya, Daharavidya etc., that have for their province 

small places, (the attributes mentioned ) in (the passages ) 

‘ Bigger than Prthiih ' ( Cha. 3-14-3 ) 

__ ‘ Of what measure (is) this Akasa, of that measure, this 

Akasa within the heart ’ (Cha. 8-1*3) 

etc. being impossible to be included there, they aim at the propounding of the 
greatness of the object of worship particularised by the qualities such as being 
constituted of mind, and being with sins destroyed etc. II 23 || 

Here ends the Sambhrtyadhikarana (8) 

And even in the Purusavidya (vidyabheda ), on account 
of others (qualities ) not being mentioned. [| 24 II 

( Adhikarana 9, Sutra 24 ) 

[ 435 ] In the Taittiriyaka, the Purusavidya is described in 

• In this way , of that wise one, of the sacrifice , the Atman 

(is) the sacrificer ; Sraddha , the wife; body , the fuel ; the chest, 
the altar; the hair, the sacrificial grass' ( Na 80) 

etc. In the Chandogya also, the Purusavidya is described in (the passage ) 

* Purusa is, verily, the sacrifice, u hat his twenty-four years' 

(Cha. 3-16-1) 
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I rT5T :—1%JR T^TT m?R ? 3cT ^ 1 l ^^SJTcT ^TT^TT^W- 

^7%I ^fto> %frrfPi^ T^^Frr^cjuficw 

‘ TTWW WW&W *TTWfr! ’ (9T. 

tot urto j^n ich^r^r^^^^rc?jR$rqrift^?TW[iB stop 

-J^Id—■ 

[ 436] RTqfepg t: swqsn^sfq %7T$T?tS^3 I I^t:? 

to; l rT^TO— 
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%T%<T?7% 3f fRff l ^fflRq c Wnfjq ^1^7^T 1 3Rt ^<Tg*R3T m^rf I cTOT 

’qFT^RRTsfq i trmf R re ? t| 

* WWW CWT W$U WlfhcWcWTW WWIW ' ( =TT- ) 


etc. There arises the doubt—Is the Vidya here different or not? Because 
there is the sameness of the name, viz. Purusavidya—there is the identity of 
form on account of the similarity of the imagining of the parts of the sacrifice 
as the limbs of the Purusa, there is no mention of the fruit in the Taittiriyaka , 

—but there being the connection with the fruit mentioned in the Chandogya 
itself, in ( the passage ) 


‘ He said—He lives for sixteen and one hundred years ’ 

( Cha. 3-16-7 ) 

as the Purusavidya-fruit, even the connection with the fruit being non- 
different, there is the oneness of Vidya—This ( prim a facie view) being 
reached, this is said ( in reply )— 


[ 436 ] Though both the Vidyas mentioned in the two places have the 
nature of the Purusavidya, the difference m the Vidyas does exist. Whence ? 

—on account of the non-mention elsewhere of the 
qualities mentioned in one recension. To explain the same— 


What is the evening , morning and the midday 
tJie Savanas' 


those ( are ) 
( Na. 80 ) 


X — ~ ~ S 

etc. mentioned in the Tazttiriyaka sire not mentioned in the Chandogya as being 
Sav anas. The life of a man divided into three parts, is mentioned in the 
Chandogya as the Savana. In the Taittiriyaka there is no imagining of the 
desire to eat etc., as being Diksa ( sacrificial consecration ), etc., mentioned in 
the Chandogya ( 3-174 ) and the wife of the sacrificer, etc., ate imagined 
otherwise. Therefore, the form is different in both cases. Similarly, the 
connection with the fruit is also different; for, in the previous chapter in the 
‘Taittinyaka, having mentioned the Brahmavidya in 

For the sake of Brahman, you , for the sake of greatness, 
one should meditate upon the Atman as Om ' ( ^a. 79 ) 
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and having mentioned, as the fruit of that ( Brahmavidya ) 

* He secures the greatness of Brahman ’ ( Na* 79 ) 

— has been described the Purusavidya in 

‘ Of him knowing thus ’ ( Na. 80 ) 

etc.,—thus it is understood that the superimposition of the nature of the sacrifice 

refers to the same knower of Brahman. Therefore, the acquisition of Brahman 

itself is the fruit here, as it is connected with the Brahmavidya. And in 

conformity with the maxim — what is proximate to something having the fruit, 

that ( mentioned ) without the fruit is its part — the Purusavidya mentioned in 

the Taittmyaka is understood to be a part of the Brahmavidya. In the 

* 

Chandogya, however, Purusavidya is mentioned with the securing of a ( long ) 
life as the fruit. Therefore, on account of the difference in the form and the 
association with the fruit, there is the difference of Vidya, and so, the attributes 
mentioned in one place are not to be included elsewhere. II 24 || 

Here ends the Purus avidyddhikarana (9) 

On account of the difference in the purpose of piercing 
etc. II 25 II 


( Adhikarana 10, Sutra 25 ) 

[ 437 ] The students of the Atharvaveda, at the beginning of the 
Upanisad , read the Manti as 

‘ Having pierced through Sukra , having pierced through 

the heart ’ ( Tai. 1*1*1 ) 

etc.; the Sama-singers at the beginning of the Rahasyabrdhmana read— 

‘ O God Savitr, produce the sacrifice, produce 

( Sa. Bra, TIT ) 


The students of Kathaka and Taittinyaka (read ) 


Para 437 ] 




[ ^V90 




r. > 


1 ?7 ?f ?7 9W- 

I illc^l^FFfSJ 

c w/s*fr ZKJmsfb' 

fHJife'fiH I U,d<N u l^ 

r f??> % ? 3W WTT TJ4HW% J 


(\ <inn) 


' wwrnW fbcvitritfa &nwr ^w^rww^' 

1^ 1 *lsl u Ni 

r ?sr/ f W m (?r. ar. 'ivnnn ) 

fr^rrf^ i cT5r —ras<?£N4 i 

e H W( fiff:' (%♦ wi®,) 

W^tNtMT ^ ehjtffa T^ITf^ 3cf «T 1 1 % 1 I 
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•O 

^ i ^kr ftfatrots- 


1 Welfare to us, Mitra, welfare, Varuna ' ( Tai. 1*1*1 ) 

etc., and the students of the Satyayana ( read ) 

‘ You are the white horse, tawny, and black ’ 
etc. The students of the Aitareya school read the Mahavrata-Brahmana — 

* Indra, verily, having killed Vrtra became great 1 

etc. The students of the Kausltaki school read the Mahavrata-Brahmana 

itself— • _ __ 

‘ Prajapati, verily, is the year ; of him this Atman, what is 

the great vow. ’ 

The students of the Yajurveda (Vajasaneyins) read ' the Pravargya - 

Brahmana — 

*• 

‘ The gods, verily , indeed, began a sacrificial session .” 

(3a. Bra. 14*1*1*1 ) 

etc.—There ( arises ) a doubt—Are the Mantras 

* Having pierced through Sukra 1 

‘ Welfare to us, Mitra ’ ( Tai. 1*1*1 ) 

mentioned in the beginning of the Upanisad, and the sacrificial rites Pravargya 
etc., part of the Vidya or not ? What (is ) proper ? Part of the Vidya. 
Whence ? On account of the apprehension of their being part of the Vidya, 
owing to their mention nearby. Although, the practical application of the 
Mantras — 

/ 

‘ Having pierced through Sukra ’ 

etc., and of the sacrificial rites Pravargya etc., is known to be associated with 

the sacrificial rites as the case may be, by means of the ( more ) powerful Sruti, 
Lihga and the passages, still, in the case of the Mantras 
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r ?T ^ f*TW:' (%. 'inn ) 

* Welfare to us , Mitra ’ (Tai. 1*1*1 ) 

‘ Lei Aim protect together us both ' ( Ka. 1-1-1; TaT. 2, 3 ) 

etc., they cannot be made use of elsewhere, and they have the competence for 
the Vidya, being a part of the Vidya is unavoidable; — and so, those Mantras 
have got to be included in all the Vidyas — 

[ 438 3 This ( prima facie view ) being reached, we say ( in reply )— 
Vedhadyarthabhedat— on account of the difference in the purpose of the 
piercing etc. 

* Having pierced through Sukra, having pierced through the 

heart ; I shall speak the right , I shall speak the truth ’ (Tai. 1*1 ) 

* 1 have spoken the right ; I have spoken the truth ’ 

( Tai. 1*12 ) 

‘ Let the study of us two be spirited. Let us two not hate' 

( Tai. 2*1; Ka. M ) 

— These Mantras are not a part of the Vidya as their practical application in 
respect of the study of the Abhicara (black magic ) etc., is understood by 
the indicatory marks etc., (in them ). 

This is what is intended to be said—Just as by virtue of the Mantras _ 

Having pierced through the heart—etc , it is understood that (the Mantras ), 
—Having pierced through Sukra etc., are subsidiary to the Abhicara ( rite ) ; in 
the same way, it is understood that the Mantras — 

*1 shall speak the right ’ (Tai. 1-1*1) 

‘Let the study of us two be spirited' (Tai. 2*1; Ka. 1*1 ) 
etc., are subsidiary to the injunction about the study of one’s own Veda, by 
virtue of the Mantras themselves— 

* Let Mitra be auspicious to us' 


(Tai. 1*1*1 ) 
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[439] U^TJTT 3TTTRT^cf 

c sj^r ft? flwrm ww*r wrr wz KWgwr&ng&r vcwr 
?ixtiwwf wT7c*ri ww3i 1 (iJT. ^s'Un ) 

^mi4iur^nsr 

‘wm 7w%T*T**rm fkfv *kw m*?glrfr' (g. ) 


?m 1 

‘ cTf? 7^7 WTTgT^cf gW?' mgW*7T T: Tl^W^W ’ 

‘ ffcgJg'rTgWt ’frfgd’ t ?ff7 TWm WTW-' %WTgTFr*riW*n 

W ) 


etc. Therefore, they are not a part of the Vidya.— ( The Mantras ) J — Having 

/ 

pierced through Sukra—etc., and the Prav'argya-Brahmana sections etc., are 
mentioned here for the purpose of recitation during day, and reading in the 
forest. II 25 IF 

Here ends the Vedhddyadhikarana (20) 

Regarding the abandonment, however, being subsidiary to 
the acceptance-passage, like the Kusa, metre, praise, singing—that 
has been said II 26 11 

( Adhikarana 11, Sutra 26 ) 

[439] The students of the Chandogya read— 

‘ Having shaken of sin, like a horse the mane-k air, getting 
out like the Moon from the mouth of Rahu, shaking of the body 
from the activity, with the Atman cleansed, I proceed to the 
Brahmaloka ‘ ( Cha. 8-13*1 ) 

— and the students of the Atharvana 

•4ft 

‘ Likewise, the wise one, shaking off the merit and the deme¬ 
rit, stainless attains to the maximum similarity ’ ( Mu. 3*T3 ) 

—the followers of Satyayana, however ( read ) 

‘ His sons inherit his property, friends ( his ) good deeds, and 
enemies, the bad deeds ’ 

etc. — but the Kausitakins ( read ) 

He shakes off the merit and the demerit; his dear kinsmen 
accept his good deeds and the non-favourites, the bad deeds ’ 

( Kau. 1-4 ) 



] 
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etc. Thus, in some places is mentioned the abandoning of merit and 
demerit; in some places the acquisition of them by those agreeable and 
disagreeable; and in some places both. Both these although mentioned in 
one Vidya ( section ) have got to be taken as part of all the Vidyas, because 
even a person well-versed in all the Brahmavidyas has got necessarily to 
abandon merit and sin, when he has secured Brahman, and because a thing 
that is given is capable of being abandoned. And when contemplation of that 
is being enjoined, that deserves to be the part of all the Vidyas. 

There this is being considered — Are the consideration of the abandon¬ 
ment, consideration of the accepting, consideration of both — to be treated as 
alternatives or are they to be taken collectively? — What (is) proper? 
They should be treated as alternatives. Whence ? On the strength of their 
separate mention; for, if there is the collective state, there would be the 
association always of both. And that is established in the Kausitaki-passage 
itself; so, the mention elsewhere WQuld be but useless. Therefore, m the case 
of the mention in various places, the alternative alone is the objective. Nor 
could this be avoided by (banking on) the difference of the students. The 
mention in various places, the repeated mention without any change — these 
can be ignored by referring to the students being different. Here, however^ 
the abandonment alone is ( mentioned ) in the two recensions, and acceptance 
alone in one recension Nor is this possible to be established by the difference 
of the Vidyas, because it has been stated that this continued association is 
subsidiary to all — 

[ 440 ] Here this is said ( in reply )—Hanau tupayanasabdasesatvat— 

% 

The word Tu turns away the ( above ) view. The expression Hanau is 
merely indicatory. By the mention of the abandonment only and the 
mention of the acceptance only, their mutual grouping is bound to be there. 
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Whence ? Upayanasabdasesatvat—because the word Upayana is subsidiary 
(supplementary) to the abandonment-passage; for, it is proper that the 
Upayana-passage should be a supplement to the abandonment-passage, 
because the acceptance-passage denotes a place for entrance of the merit 
and the demerit abandoned by the wise one. Illustrations are set forth, 
referring to a passage mentioned in one place as being a supplement to the 
one mentioned in another place,—Kusacchandastutyupaganavat. The student 
of the Kausitaki read Kusas as belonging to the trees. But the passage 

(read by ) the followers of Satyayana particularising the Kusas mentioned 
in a general way as associated with trees, as of the Udumbara tree, attains 
to the status of being a supplement to that passage. Similarly, in (the passage ) 

— By the metres of the gods and Asuras, etc., there being the undesirable 
contingency of the metres of gods and Asuras being non-different, the statement 
—the metres of the gods first—propounding the particular order, attains 
to the status of a supplement to that passage. Similarly, when it is stated 
in a general way—He helps the stotra for the §odasin ( sacrifice ) by gold 

— the passage referring to some particular feature as in 

‘ He helps the stotra for the Sodasin ( sacrifice ) to the Sun 
spread all around ’ ( Tai. Sam. 6-6-11 ) 

attains to the status of a supplement to that passage ; similarly, when the 
general statement—The priests sing — is there in the field, the passage 

1 The Adhvaryu priest should riot sing on ’ 

( Tai. Sam. 6-3*1 ) 

pointing out to Adhvaryu as not being referred to there, attains to the status 
of being a supplement to that passage. Thus, in the case of a passage, competent 
to arrange in a particular manner, a thing known in a general way, an 
alternative could be resorted to in the case of both the things, by those who 


[ Para 441 

^ ^ ^Frqf Iltr *? g33J^ l cffrfr ^ f^ R ^i nt 

‘ J WFZWflT: f*1i i^1i±Vr*l !$<$><& t*l f¥fRT$W?n fW^ ’ 

(\ *£. 3®UIY ) 

fft I cftq fTR^q %^?^T ^iqRR^n- 

^TRirft^^Tf ^iqqsft i #qftfenrg^n^RJTrafTqq-T*?^^? ^q ^%i^ - 

n ^ n 

(??) 

3TTO% sri^RlWWri iPR II W |( 

( aifWl H, \ ) 

J441J ^a|*fOTftfagqT?m ^ f^TT^ 

cT^R T% ?fTfr37FcT^TT^ R, 3cTtrg ? ^f ftm 

3¥T?T%m 3 tT?^, 3WJT ^cIRTcC I <$t ft #<frd(W ^ F RE Rpri 

‘ v ??j T*m5 v^&fw 9 (It. ^ i b ) 

do not admit ( the Visesavakya ) as being a supplement to that. And that 
( Vikalpa ) is not proper, if ( some other ) course is available. It has been 
stated in the first part ( Purvarmrtidmsd ) 

'But there would even he a supplement to the Vakya {sentence) 

as an alternative would be unjustifiable; and it would be a part of 

the injunctions.' ( Jai. Su. 10-8-4 ) 

Therefore, in this way, the two passages dealing with abandonment and 
acceptance only forming one passage, only abandonment and only acceptance 
not being there, there the alternative is ruled out. The mention of both by 
the Kausitakins is not contradictory, on account of the pupils being different, 
owing to the same thing being repeated without any difference. || 26 [| 

Here ends the Hanyadhikarana (11) 

On the departure, on account of the absence of some¬ 
thing to be experienced (crossed over), to the same effect 

others. II 27 II 

( Adhikarana 12, Sutras 27-31) 

[ 441 ] It has been stated that the abandonment and acceptance of 
the good deeds and the evil deeds is to. be considered in the case of 
all Vidyas. Now when there is a doubt — Is that abandonment at the 
time of the disconnection from the body, on the way after one has departed 
from the body, or only at the time of the disconnection from the body ? — It is 
proper (to decide that abandonment is ) at both ( times ), on account of the 

t 

mention in the Sruti, in both ways. Thus indeed do the Kaubltakins 
beginning with, 

* He, having reached this Devayana path , goes to the woild of 
Agm ' ( Kau, 1-3 ) 

3 3® 
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read — 

‘ He comes to the Viraja river, he crosses it by the mind; 
then he shakes off the good deeds and the evil deeds ’ ( Kau. 1-4) 

—in this passage, the abandonment of good and evil deeds is apprehended as 
taking place on the way. The Tannins on the other hand ( say ) — 

‘ Having shaken off sin, like a horse the mane-hair, getting 
out , like the Moon from the mouth of Rahu, shaking off the body 
not cleansed , with^he Atman cleansed, I pass on to the Brahmaloka 

(Cba. 8-13-1) 

Here again is apprehended that the abandonment takes place only at the time 

of the disconnection from the body. In the Satyayandka also, in (the passage ) 

1 His sons inherit his property; ( his ) friends, the good 
deeds ; the enemies, the evil deeds ’ 

the transfer of the good deeds and evil deeds simultaneously with the 
transfer of the heritage to the sons, which is mentioned, is apprehended at the 
time of the disconnection from the body. Therefore, one portion of the good 
deeds and the evil deeds is abandoned at the time of the disconnection from 
the body; and the remainder, on the way—This ( prima facie view ) being 
reached, it is stated (in reply)—Samparaye—Samparaye, at the time of getting 
out from the body itself—The good deeds and the evil deeds of the wise one 
are abandoned, without any remainder. Whence ? Tartavyabhavat—because 
in the case of the wise one, after the separation from the body, there is 
the absence of enjoyments which are to be gone through by the good deeds 
and the evil deeds; for, happiness and misery that are to be experienced due 
to the good deeds and the evil deeds do not exist over and above the 
acquisition of Brahman, which is the fruit of the Vidya. To the same effect 
others read about the absence of the experience of happiness and misery, over 
and above the acquisition of Brahman, after the separation from the body in— 
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‘ Him, verily , existing without a body, touch not the agreeable 
and the disagreeable ' (Cha. 8-12*1 ) 

‘ This Samprasada, having risen up from this body, having 
gone unto the highest Light, is manifested in his own nature' 

( Cha. 8*3*4 ) 

' For him the*e is delay only so long as he is not freed and 
is then merged ’ ( Cha. 6*14*2 ) 

and so on I] 27 if 

At will, on account of the non-contradiction between the 
two. II 28 II 

Thus, owing to the nature of things, when the time for the 
abandonment of the good deeds and the evil deeds is ascertained ; Ubhayaviro- 

dhen—there being the non-contradiction between the Sruti and the things 
as they are—Chandatah—at will—the words should be construed (thus)—The 
portion of the passage read later in the Kausitaki, 

* Then, he shakes of the good deeds and the evil deeds ’ 

( Kau. 1*4 ) 

has got to be understood prior to the portion read first, viz. 

‘ Having reached this Devayana path ’ (Kau. 1*3) 

—This (is ) the sense || 28 II 

[ 442 ] The objector (holding the prima facie view) stands up here— 

The movement is significant, ( when there is Karmaksaya ) 
in both ways; otherwise, indeed, contradiction II29 I) 

There is the abandonment of a portion of the good deeds and the evil 
deeds, at the time of the separation from the body; and afterwards of the 
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remainder — it is only when there is the destruction of Karman in both ways, 

there is the Gaterarthavattvam — that is to say, the Sruti describing the 
movement by the Devayana path is significant; otherwise, indeed, contradiction. 
—If there were to be the destruction of all Karman at the time of the 
separation from the body itself, there would be the destruction even of the 
subtle body. And in that case the movement of the pure Atman ( without 
Upadhis ) does not stand to reason. Therefore, in the case of the wise one, 
the destruction of Karman without any remainder at the time of the departure 
( from the body ), is not appropriate. || 29 || 

Here (is ) the answer— 

Appropriate, on account of the perception of things 
characterised by that (connection with the body), as in the 
world. II 30 II 


The destruction of the entire Karman is quite proper at the time of the 
departure. Whence ? Tallaksanarthopalabdheh —On account of the per¬ 
ception of things characterised by the connection with the body in the case 
of one whose own form is manifest, although with the Karman destroyed— 


‘ Having gone unto the highest Light , he is manifested in his 

ou,n form ' , (Cha. 8-3-4) 

He moves about there, eating , sporting , enjoying ’ 

( Cha. 8*12*3 ) 

He becomes self-ruler ; his is movement at will in all the 

wor]ds ' (Cha. 7-25-2) 

He becomes of one form , becomes three-fold ' ( Cha. 7*26*2 ) 

—in these passages etc., the matter, namely, the connection with the body is 
indeed perceived. Therefore, the movement by the Devayana js feasible in 
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the case of one endowed with a subtle body, even when (all) his Karman 
is destroyed. 

If (it be argued)—How can even the subtle body survive on the 
destruction of the producing Karman ?—We say (in reply)—On account of 
the greatness of the Vidya; for, the Vidya although of its own accord not 
producing the subtle body, brings upon the scene the subtle body, in order to 
enable him to go by the Devayana path, for bestowing the acquisition of 
Brahman, which is its fruit, even though there is the destruction without any 
remainder of the gross body which is the means of enjoyment of the mundane 
happiness and misery, and of all the Karmans. 

Lokavat—as in the world—Just as in the world, in the case of the tank 
etc., dug up for the purpose of securing a rich harvest of corn etc.,—although 
the desire etc., of the same, the causes of that (digging up), are extinct, 
people keeping the same, the tank etc., in tact get out of that, water for 
drinking etc.,—like that, II 30 II 

[ 443 ] Now as to what has been said—It may be in the case of the 
wise ones that have directly realised the highest Reality, on account of the 
destruction of Karman without any remainder, at the time of the fading of the 
body, only the subtle body continues after the fall of the body, for the sake of 
movement, (but) the experience of happiness and misery exists not—that 
is not proper. In the case of Vasistha and Apantaratamas, etc., who have 
directly realised the highest Reality, there is seen the connection with another 
body, after the fall of the ( first) body and the experience of happiness and 
misery due to the birth and death of a son etc.— 

Therefore, (the Sutrakara ) recites (the answer )— 

As long as the qualification, so long the stay of the 
qualified. II 31 II 

Not by us has been mentioned the destruction of the good deeds and the 
evil deeds at the time of the fall of the body, in the case of all wise men; but 
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only in the case of those knowers, has been stated the abandonment of the 
good deeds and the evil deeds at the time of the fall of the body, for whom— 
the wise men—is meant the course, Arcis etc., after the fall of the body. 
In the case of Vasistha and others, however, who were ( specially ) qualified, 
there is no going by the course, Arcis etc., after the fall of the body, on 
account of the jurisdiction of the Karman begun, not having come to an end. 
In the case of them who have secured a special qualification owing to some 
special Karman, that functioning Karman is not destroyed, till the qualification 
is over; for, the destruction of Karman that has started functioning ( comes 
about ) only by experiencing ( the fruits of ) it. Thus, that producing Karman 
of those qualified remains as long as the qualification exists. Therefore, in their 
case there is no taking to movement by the Arciradi ( path ) after the fall of 
the body. II31 U 

Here ends the Samparayadhikarana (12) 

No rule, (the gati is) for all; non-contradiction with 
the Sruti and the Smrti II 32 II 

( Adhikarana 13, Sutra 32 ) 

[444 ] Where the movement by the Arciradi (path) is mentioned in 
the Upasanas of Upakosala etc.,—Is there the acquisition of Brahman by that only 
for those who are firmly attached to them, or for all those who are firmly 
devoted to the Upasana of Brahman ?—This doubt being there,— On account 
of this being not mentioned in other Upasanas, and on account of the absence of 
any means of proof that all other Brahmavidyas are established in ( passages ) 

‘ And who , in the forest worship Sraddha , penance ’ 

(Cha. 5*10*1) 

* Worship Sraddha , truth ’ (Br. 6*2*15 ) 

(Brafimaprapti ) belongs to those alone firmly devoted to that ( Upasana ) — 
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— This ( prima facie view ) being reached, it is stated (in reply) — 
Aniyamah — there is no rule that (the Brahmaprapti is ) for those well-versed 
in them alone, because all those who are well-versed in all the Upasanas, have 

to go by that ( path ); for, only when all go by that, Sabdanumanabhyam — 

with the Sruti and the Smrti, — Avircdhah — non-contradiction. Otherwise, 

* * * 

there would be definitely a contradiction — this (is ) the sense — 

The Sruti for the matter of that, in connection with thePancagnividya in 
the Chandogya and the Vdjasaneyaka speaks of the movement by the Arciradi 
path of all those devoted to the Upasana of Brahman —In the Vajasaneyaka, 

r 

* Who thus, know this, and who these worship Sraddka, 

Satya in the forest, — they go unto the Arcis' (Br. 6-2T5) 

( and ) in the Chandogya, 

* Then those who know in this way, and who worship Sraddhd 
as Tapas in the forest, they go unto the Arcis 1 (Cha. 5T0T ) 

is taught the going by the Arciradi path, referring to those that are devoted to 
the Pancagnividya, ana who are devoted to Brahman, imbued with faith, in 
conformity with (respectively)—who know in this way — (and) — and 
who these in the forest etc., — on account of the word Satya being well-known 
in the sense of Brahman, in 

‘ Satya, Knowledge, Infinite Brahman 1 ( Tai. 2T ) 

* Satya alone should be desired to be known. 1 (Cha. 7*16*1) 

Because the word Tapas also connotes the same sense as that, Brahman alone is 
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denoted by the words Satya and Tapes. And the worship of Brahman 
preceded by faith is mentioned elsewhere, beginning with 

Satya, verily, alone should be desired to be known ’ 

(Cha. 7*16*1) 
m 

r 

' Sra ddhd, verily , alone should be desired to be known. ’ 

npr O , . (Cha. 7-19*1) 

The Smrti also, m 

Fire, light, day, bright fortnight, six months when the Sun 

oes c north, people, knowers of Brahmin departing there go 

to Brahman * r _ ' & 

„ , r , ( G7ta 8’24) 

speaks of the going hy this very path in the case of ail Brahman-knowers. 
cotrclm7f IU ilF <1 J SOFti passages having a similar import. Thus this 
Upiosrvuyi etc ,7£T aIready eStabhShed - is merely re Peated in the 

Here ends the Aniyamddhikarana (13) 

account “If‘the incIus! ° n of ‘ de \ s about Imperishable, on 
account of the sameness and their existence; like Aupasada, 

that is mentioned ( by Jaimini ) || 33 || 

( Adhikarana 14, Sutras 33-34 ) 

[ 445 ] In the Brkadaranyaka , the Sruti mentions— 

tj — r This, indeed, is that Imperishable, (O) Gargi which 
Brahmanas salute, not gross, not atomic, not short, Zf ’long not 
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red , not oily, not shadow, not darkness, not wind, not sky, not 
attached; without flavour, without smell, without eye, without ear, 
without tongue , without mind, without light, without Prana, without 
face, without portions, without inside, without outside, — that does 
not eat anything,... Under the direction indeed, of this Aksara, 

(O) Gargi, the Sun and the Moon stay on, supported ’ 

( Br. 3-8-8-9 ) 

Similarly, in the Ath*rvanopamsad 

4 fi(ow, the higher ( Vidya ) by which is apprehended that 
Aksara, — what that ( is ) incapable of being seen, incapable of 
being grasped, without ancestry ( family ), without caste, without 
the eye and the ear, that without hands and feet ’ (Mu. 1'1*5-6) 

—There (arises) a doubt—'Are these ( attributes ) not being gross etc., that are 
mentioned as associated with Brahman pointed out by the word Aksara, which 
have their nature opposed to worldly existence, to be incorporated in all the 

Brahmavidyas; or, only where they are mentioned by the Sruti ? What proper ? 
Where they are mentioned, only there. Whence ? Because the attributes 
that constitute the form of another Vidya cannot be authoritative for the 
form of another Vidya, and because these attributes of negative nature cannot 
be the means for the apprehension of the nature of the attributes, like bliss 
etc., For, in the case of Brahman whose nature is known by the attributes, bliss 
etc. the attributes belonging to the worldly existence, like being gross etc , are 
repudiated, on account of the impossibility of repudiation without any base —* 

This (prima facie view) being reached, we reply — Aksaradhiyam 
tvavarodhah — The sense is that there is Avarodha, inclusion in all the 
Brahmavidyas, of ideas, not being gross etc., that are connected with 
the Aksara Brahman. Whence ? Samanyatadbhavabhyam — On account 
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of the imperishable Brahman, the object of worship, being the same in all the 
worships, and on account of not being gross etc., being there, on the 
apprehension of its nature. This is what is intended to be said — 

The apprehension of a thing is indeed its apprehension as having some 
peculiar form. Not again, can mere bliss etc., establish the peculiar form of 
Brahman, on account of bliss etc., existing even in the inmost Atman. For, 
bliss etc., the opposite of everything fit to be abandoned, are the peculiar 
nature of Brahman. In the case of the inmost Self, however, although he is 
bereft of what is fit to be abandoned, there is the capability of his association 
with what is fit to be abandoned. And, being the opposite of what is fit to be 
abandoned means a form opposite to grossness etc., which are the attributes of 
the worldly existence constituted of the sentient and the non-sentient. 
Therefore, while apprehending Brahman characterised by a peculiar form, 
Brahman is to be apprehended as having the form of knowledge, bliss etc , 
characterised by not being gross etc., and so ( the attributes) not being 
gross etc,, like bliss etc., are included in the apprehension of Brahman; in the 
same way Brahman is to be incorporated in all Brahma-vidyas. Aupasadavat— 
Like the Aupasada — ( The Sutrakara) gives the illustration to show that the 
attributes follow the Principal ( substratum ). Just as the M.antra 

‘ Let Agni go to the sacrifice * ( Ta. Bra. 21-10*11 ) 

etc., read in the Samaveda , being subordinate to the Upasada ( rite ) such as 
Jamadagnya, Caturatra, Purodasa etc , is employed by the student of the 
Yajurveda, who recites it in the mind ( silently ), because it goes along with 
the Principal. That has been said in the first Kan<Ja ( Purvamimamsa ) 

1 In the contradiction of the subsidiary and the Principal, there is 
the association of the Veda with the Principal, as it is for the 
Principal .’ ( J a i. Si}. 3*3*9 ) 

II33 II 
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C 446 1 I say ( says the objector ) — In. this way because Brahman 
alone in allBrahmavidyas, is the possessor of attributes and all the attributes 
go with the principal ( substratum ), even in the case of the host of attributes 

in C the passage ) , , ,, „ , 

. Possessed, of all Karman, possessed of all smell, possessed 

of all flavour' ^iu^P 

etc., although established in respect of each Vidya, there would be chaos — 

There says (the Sutrakara ) — • *»a 

So much, on account of meditation. II34 11 
Amananam — meditation, in a prominent manner, contemplation. 
Amananat, on account of this cause, Iyat - this same host of qualities winch is 
ready for being incorporated everywhere, — that is, bliss etc., particularise 
by being not gross etc., - without which host °f quaht.es there is no proper 
apprehension of the nature of Brahman excluded from everything else,- that 
alone has to be carried forward everywhere, and that is so much - this (is ) 
the sense. Others (qualities), however-being all-doer etc., although 
following the Principal ( Brahman ) are established m each Vidya for being 

contemplated upon. H 34 n 

Here ends the Aksaradhyadhikar^na {.14) 

If, (it be said) on account of one’s own 5.tman having 

the host of Bhutas (beings) within, there 
impropriety of difference in another way. the reply is ) 

( there is no Vidyabheda ), like the instruction, II35 II 

( Adhikarana 15, Sutras 35-37 ) . 

[ 447 ] In the Brhaddmnyaha , apropos the question of Usasta, this is 

stated m thzSrnti ^ ^ ^ irgct Brahman , supersensuous, what the Atman 
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— The answer of that — 

4 Who lives ( breathes ) by the Prana — he, your Atman, the 
inmost of all, one who by the Apdna ( wind ) moves down , he, your 
Atman,' ( Br. 3*4*1 ) 

etc. Asked again by him not satisfied, ( Yajnavalkya ) said — 

4 One should not see the seer of sight; one should not hear 
the hearer of hearing ; one should not think of the thinker of 
thought; one should not know the knower of knowledge. — this one, 
your Atman, the inmost of all. Everything other than this, ( is ) 
distressing. * ( Br. 3*4*2 ) 

Likewise, after that in the question of JCahola, this is mentioned in the Sruti — 

Whatever is indeed the direct Brahman, super sensuous, 
what the Atman the inmost of all — tell me that ’ ( Br. 3*5*1) 

And the answer — 

‘ Who goes beyond hunger and thirst, grief, infatuation, old 
age, death — Having, verily, known the Atman thus, a Brahmana, 
from a desire for sons, from a desire for wealth ’ ( Br. 3*5*1 ) 

etc., ending with — 

* Everything else ( is ) distressing ’ ( Br. 3*5*1) 

—There it is doubted—Is there the difference of Vidyas in these two, or 
not? What proper? Difference of Vidyas. Whence? On account of difference 
of form. The form is different on account of the difference m the answer; for, 
although the question is of the same form, the mode of answer is found to be 
different. In the former case, the agent of breathing etc., is spoken of as the 
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q^rt^nqi^ cT^rfq ^ ircgR i gw i ^H i r^q Rii^l+i^q i cqt^q i ft 

qfdiq^dvifl 5Ttqqsi% 1 qidq^i? T| ^5f qrWF*Tf%qqff, qw?*Ri miur^qt- 

1 qt ^ qwT^fqq^:, ^Riqiacfld^ i 

dRifllilf^— 3TPTO ^ir T mqqc^ T rq^ RT ^ T ^qi^qqwRld I 

3T5rnq— ^T^Ft^Sr smsiM WcTSnfRc^TrJR:, ^TF^T 

q^JTTFqi I 3F2T31T 

c v: m*F7 WTftrfrl ’ ( |. V'xrt ) 

S^r qfdq^T^T^qqfrTKTd %(— 3T5fTrR^— *T, fTd l ?f f^TO? f?W- 1 

q^Rq^rdlrM^rqfd^^qtt \ cTOnt— 


inmost Atman of all; in the latter case, as bereft of hunger, thirst etc. There¬ 
fore, in the former case, the vivifying agent is called the ;inmost Self apart 
from body, sense-organ, intellect, mind. Prana etc., In the latter case, however, 
(it is ) the Paramatman, apart from that, bereft of hunger and thirst etc.. 
Therefore, the form is different. In the case of the inmost Atman possessing the 
host of beings, being the inmost of all is quite in order on account of his being 
the inmost Atman of that whole host of beings. Although being the inmost 
of all in the case of the inmost Atman is relative owing to its dependence solely 
upon the host of beings, still that alone is to be understood (here). Otherwise, 
if through the greed for understanding the chief inmost Atman, it is admitted 
that the Paramatman is meant (here), the difference in the answers cannot be 
accounted for. For, the answer in the former case refers to the inmost Atman, 
because being the vivifier or being the force to make things go down etc., is 
impossible in the case of the Paramatman. And the latter refers to the 
Paramatman, on account of his being beyond hunger etc. 

So, this doubt arises — Antarl bhutagramavatsvatmanonytha bhedanu- 
papattiriti cet.. Antara — being inside all; the first answer Bhutagramavat- 
svatmanah — possessed of the host of beings, himself inside that, the inmost 
Atman is spoken of as being inside all — this ( is ) the sense. Otherwise, 

4 Who lives by Prana * ( Br. 3*4*1 ) 

* Who is beyond hunger, thirst etc., * 

— this difference in the answers cannot be accounted for — if such (is the 
objection ) — Here the answer — No. No difference in the Vidyas, — this (is) 
the sense. Because in both the cases the question and the answer refer to the 
Highest. To explain the same — 
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TfW$TF[W$r y STTrWT ' ( |. 3|v»1 ) 

s reUdHrMWIeUfaq^ <$31 q^RTFTTRTr^K^^Sft MdMfcH^lfq 

^IM ^M^Rd4^l 4 H$^fTT5^l|r^( 'T<flTrf?^ f Tr?l4 ^rCT^TM &Id T^fa^T f^^f I 

sm^rwrq 

' my w wit ' (%. ) 

WTTrJRr <$#P?qsRr I RqRdWlTq 

‘ y: my^yf fy^m'yyyi w ' (g. srr. v^Kkmvs ) 

c c * 

e y ^miy m&ZTrwitsrm;: ’ (*r. m. ) 

SET ^RcfqYRTOT: q^OTFJRT ^ ^¥1313 1 5^333*^ 3^3 

' yt yrfry wimm ’ (f. ) 

fid i f?r^qrm£ mor^ qnffq qwwr <$3, srrticirt; sn«T3 srm 

^4^u**raR[ i 

113^ 1 33 13 ^3 STT<33 JR3RT3 qrWrHSfTSfq 

Hldd-sH’frq ¥Tc3T, 3^53 S3* IS^d qfcf qr3314331 5$ntrT f3Wfaqic33 3133*3 


‘ What is the direct super sensuous Brahman, —• what Atman 
inside of all ’ ( Br. 3*4*1. ) 

— this question, for the matter of that, refers to the Paramatman alone, 
Although the word Brahman is peculiar to the Paramatman, its metaphorical 
use is sometimes seen in the case of the inmost Self — and therefore, the 
qualifying ( particularising ) expression, — Yatsaksatbrahma is put in for the 
apprehension of the Paramatman by excluding that ( Pratyagatman ). Being 
supersensuous also, is appropriate in the case of the Paramatman alone as he is 
apprehended as endless (infinite ), — being connected with all times and all 
places as in 

‘ Existence, Knowledge , Infinite Brahman' (Tai. 2*1) 

Being inside all is possible in the case of the Paramatman alone, who is the inner 
Controller of all (in accordance with the passage ) beginning with 

‘ Who, abiding in Prthiih is within Prthivi ’ 

(Sa. Bra. 14*6-7*7) 

and ending with, 

‘ Who, abiding in the Atman , within the Atman ' 

( Sa. Bra. 14*6-7*30 ) 

and the answer also in the same way refers to the Paramatman as in 

4 Who lives by Prana ' ( Br. 3*4*1 ) 

Being the unconditional vivifying agent belongs to the Patamatman alone, 
because the inmost Atman in deep sleep does not possess the nature of an 
agent in respect of Pranana ( breathing forth ). 

Asked again by Usasta not knowing this, and thinking that being the 
agent for the Pranana ( operation ) alone was mentioned, being dissatisfied 
with the answer, thinking that it (the characteristic ) is common to the 
inmost Atman also, (Yajnavalkya ) described to him the Paramatman as 
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‘ 5? Z$sfeK * ( f. XWs ) 

fr^n#n l fT^TTsfRRt Mc^HHc-HM M(U|^ 

snrf> ^ ^ JT^Rjr: 7 ct^j ^la^Wifi i 

‘ w w^n^c^: mvw^ i ^fr srrwzi * fw^ J 

( %. \lv» ) 

^trmfarsnuR^^ f| qrairrm qarere ^ra: i ^w*wid<=MH m<*h<*i- 

f^r l '^StK, 3TTT, ST^TnTRJcfmr^T M<*l loHI'HItl l<uio=IIdC l 

c ^mfs^TJTT^ ’ ( |. ir*R, ) 

1 SRTqid^Rlf frTCg q?:^r ^rmTs^HBTT- 

^amf^qidqr^ai^ i m ^hwhi^— ff^ \ ?rm ^ritsn^na: 

r xw wm\?mvT8pr: ’ ( sjt. $nn ) 

* ' ( 0T. M'Uv) 

c *nr ?w m wimfHwr^ 1 ( st . wv ) 

f% SR^I 


distinct from the inmost Atman and as the unconditional agent of Pranana in 

* One should not see the seer of sight 1 ( Br. 3*4*2 ) 

etc.,—Do not think that the inmost Atman, who is the agent of perception, 
hearing, meditation, realisation, dependent upon the sense-organs, is spoken of 

(here) as being the agent of Pranana, because he is not the agent of Pranana 

/ 

etc., in deep sleep, swoon etc., for, elsewhere has been mentioned in the Sruti 

‘ Who indeed would breathe forth , would live , if this Akasa 
were not bliss ? ’ ( Tai. 2*7 ) 

—that the Paramatman alone is the cause of the breathing forth of all creatures. 
Therefore, the first ( two )—question and answer — refer to the Paramatman. 
In the same way the 'latter two also, because, being beyond hunger etc., is 
peculiar to the Paramatman. In both cases the conclusion is of the same 

form as 

* Anything else than this (is) distressing.' (Br. 3*4*2; 3*5*1) 

The repetition of the question and the answer, however, is for the sake of 
propounding that the Highest Brahman which is the cause of the breathing 
forth of the entire living creation, is beyond hunger etc. There (the Sutrakara ) 
cites an illustration, Upadesavat — Just as in the Sadvidya (Vidya dealing 
with Sht), the teaching about the Sat being started in 

‘ fhfow, did you ask for that instruction ? ’ ( Cha. 6*1*1 ) 

'Let His Reverence tell this thus' (Cha. 6*1*4) 

Let once again His Reverence instruct me ' ( Cha. 6*5*4 ) 

- the repetition again and again of this question, and that of the answer — 
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I 3?<T U4 i # 5 ^ra^cR3^T ^ru: ^rtH^I|U|^|U|H44^^Hl^l^rcTrqMld- 

Ml'tdd ^i«KJHs^?^ >1 II 

[448J are? ^tosttcr^r 'rcsmri^i’, a«rmi f^nwts- 

^rm:, tr^5f -Hqqi |U|qlUH^r^diqHS(Wd<=>( h*RWl^dlcff^c^Mi^yUl+H*I ^N“ 

^Tg;, i ^r sist, srrer g ^fd i 

crsn^— 

-^FTfTTT II ^ H 

snsr to^G^ri^i4n^i^ih3r ^ 

HMcficl: 1 TOg$T d WcHc*F*cKlcHr3T^13msf 3 • J^cft^ TO 

m$rTTKt$TTZWW ¥ 9f7r¥7- mi^TV ' ( f• WO 

g f ^ ^TRa r g550Tftf|TgTO(%^4 l sridcMH 


‘ This atomic ; all this has this as the Atman ’ ( Cha. 6*8*7 ) 

are seen for the propounding of that peculiar greatness of the Sat Brahman — 
like that. Therefore, because in the case of the same Brahman which is the 
inmost of all ( beings ) there is the exposition of its being the cause of the 
breathing forth* of the entire living creation and being beyond hunger etc., 
and so, on account of the oneness of form, there is the oneness of Vidya. II 35 || 

£ 488 ] It may be argued — Although both the question and the 
answer refer to the Highest Brahman, still the difference in the Vidyas is 
unavoidable. In one place, ( Brahman ) is the object of worship owing to its 
being the cause of the breathing forth of the entire living creation ; elsewhere, 
owing to its being beyond hunger,—thus there is the difference of form 
on account of the difference in the attributes of the object of worship, and on 
account of t-he difference in the questioners ; for, Usasta (is) the first 
questioner and Kahola the next. — 

There says (the Sutrakara ) — 

Interchange, because they characterise, as in other cases. 

II36 ll 

There is no difference of Vidyas, here, because the question and the 
answer refer to a matter having the same form; and on account of one 
injunctive expression, there is the apprehension of there being one sentence. 
The two questions, for the matter of that, refer to the Brahman characterised 
by being the inmost Self of all. And in the second question, the use of Eva 
(indeed ) in — 

__ * What indeed , the direct supersensuous Brahman, what 

Atman inside all ' ( Br. 3*5*1 ) 

concludes that the question of Kahola refers to Brahman characterised by the 
attributes, asked about by Usasta previously. And the answer in both the 
places — 
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>*urJLf ic^Ji 
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SU 


^EfcMLUi KVi c i c j i r; 


fin, ^TTWjr ^lirK^I sf^TUfi 
M ta'ie'HTC? SfTciR^TrR > 37cTT ^IW*. 

^njJTTWinr: ^feK T t+l^Wcj ■ 
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aj: l 3M^?J *7T Wilixl- 

tttu srgT \ ?7T ^ 
m i <sa c^id^R 
*c# ^ ^ i rdiif ^n q sirznn- 

SI^qi^ST, NRIMkc! <| 


^ SlgT- 



' This, your Atman, inside all' ( Br. 3*4*1 ; 3*5*1 ) 

is definitely of the same form, referring as it does to the Brahman particularised 

by being the inmost Atman of all. And the injunctive termination is seen in 
the latter only as in 

‘ Therefore, a Brdhmana, getting disgusted with learning, should 
stay on, as a child.' ( g r> 3 . 5.1 ) 

Thus, when it has been ascertained that in both ( places ) there is the reference 
to the same Brahman, particularised by being the inmost Atman of all, the 
object of worship, that Brahman is particularised by being the inmost Atman of 
all, the interchange of notions has to be allowed in the case of Usasta and 
Kahola,—What notion referring to Brahman, the inmost Self of all, being the 
cause of the breathing forth of all the living creatures, this Usasta had, — that 
has to be taken as entertained by the questioner, Kahola also. And what 
notion Kahola had, referring to that same Brahman being beyond hunger 
etc*, that has got to be entertained by Usasta also. When the interchange 
has been effected thus, the distinct nature of Jiva from Brahman, the inmost 
of all, would be understood by both. Thus, indeed, the answers of Yajnavalkya 
particularise the inmost Atman of all, by propounding his being tbe cause of 
the breathing forth of all creatures and his being beyond hunger etc., in order 
to make one understand his being distinct from tbe Pratyagatman (Jiva). 
Therefore, in the case of Brahman, being the inmost Atman of all is itself the 
attribute to be meditated upon, Being the cause of the breathing forth etc , 
are but the justifying causes of that, and not the objects of worship. 

I say ( says the objector ) — If the attribute of the object of worship is, 
being the inmost Atman of all alone, for what purpose is the comprehension by 
mutual exchange, in the case of the (two ) questioners, of being the cause of 
the breathing forth, and being beyond hunger etc. ? — 
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cT^m— «4W l W ft ^nOTfiT 

^ 7 sjflcH^J ^c/ir^WW^IINd^ 

%fa fK^T 5 ?r: srsr: ^ I ^mra^Ttsfq ^«HfHH 7 S^!W^Kn- 

^iR^Hhh^ThclK I STr ralm^ T ^ 

ggria^ro ^fep i ^rt^^cj ;—^t srerei ^idd-^ra 
c^cH^g CT a , «T 55 T* y4MldM^ig u il§ u IT ? ^^RlSd^l t n^4 sncT7TSRl, cH*cJ 11 ^ 11 

[ 449 J a^ t f q ^rfa- ^ft«HW3*i«refr? %^*<T5n^— 

ft II ?\3 II 

%g If -y-^o^iftT^ar qw^K^T^cTT to i^n4 

f $nr (®T. * ) 

^5f.* T^rf fW7T7^' (®T- $1*1$) 

?% STfTcTT 

'W7 #/^T 57f *7^7?Tc77 7^/>r75 r 7% 7 ( ST. ) 

ffg ?T i% g%rm^ i ^cT** 

To that it is stated (in reply ) — When Brahman, the inmost Atman of 
all, is definitely understood by Usasta to be distinct from Jiva, on account of 
its being the cause of the breathing forth of all living creatures, a question 
was put again by Kahola thinking that the inmost Atman of all should be 
understood as being distinct on account of some particular natural attribute of 
the Jiva, as it is not possible for Jiva to be the Atman of all. YajSavalkya 
also, understanding his intention, spoke of being the opposite of hunger etc., as 
impossible in the inmost Atman (Jiva) Therefore, for the purpose of 
establishing the apprehension about the object of worship being distinct, there 
has to be effected mutual interchange of notions by the two. — Itaravat — as 
elsewhere, in the ( section describing the ) Sadvidya, the same Sat Brahman is 
made distinct again and again by questions and answers, and not the object of 
worship particularised by other attributes different from the attribute put 
forward before, is propounded — like that [| 36 || 

* 

[ 449 ] There also, when there is the difference in the question and 
the answer, how can identity be understood? — If this (is the objection) 
— There says (the Sutrakara ) — 

That same ( Para devata) indeed, (the attributes) Satya 
etc. II 37 II 

For, that same highest Deity alone, that is the original cause, denoted 
by the word Sat introduced in 

’ That this Deity reflected' (Cha. 6-3-2) 

'The Tejas in the highest Deity' ( Cha. 6-8-6 ) 

is justified in all the succeeding alternatives in 

‘ As, (O') gentle one, the tees stick on to the honey \ 

( Qha 6-9 1 ) 


Because in 
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e VW rfrtfrV ^ 377r*77 ' ( ST. \lc\v ) 

^ wrq?iHt%n: ^r% q^^rqnqprortq^r i 

sqf^rd fqftiq^T fRiracJ, %q ft ^Tcqr?q:, ^3TfqPrf%qj^iT 

g[4 q^RTf^T I cTST ^ui 

‘ rt *r W / 3?f ^ r¥¥7% WT/ ' ( 5iT«TT. ) 

' rTSTh? msut iism * ( q. 3 tt. \\\u\% ) 

^ qr^ra ^M'WMfd^Kljji^TH MkNl^TcT fc^Tf: l 


1 w?3$ WRwf ww * (®r. xu*u) 

‘ %WTTc*Wf%j *$%... rr&mftf' (ST. W&to) 

5HraqcT€raramra^qqrar?^f ^raq^i 7 *rra 

q^Tlel 


* zurnm m%*n$3 ? 9 


(5T. ?j. vnu) 


fi3 i ^ ^ ^qirn?qT3H^RTR<%3T 'rc£*i?agrfr sfraratg^tatf ^ ^ q^c^i- 
raT3*teR ci«^ ^srara i 

=q ^tq 


‘ As all this has this as the Atman, that (is) Satya, Tie, 
the Atman ' ( Cha. 6*8*7 ) 

Satya and others mentioned in the first passage, are propounded in all the 
alternatives and are grouped together. 

But some describe the two Sutras — Vyatiharo vlsimsanti hitaravat, 
Saiva hi Satyadayah — as two topics. There, they say that by the first Sutra— 

‘ You, verily — I am, (O) divine Deity , I, verily ,— You are, 

( O ) divine Deity ’ ( Jaba. ) 

1 That what I, that he ; what he, that I ’ ( Ai. A. 2-2*4*6 ) 

—in these passages, is propounded the continued interchange of the Jiva and 
the Paramatman. But this does not deserve to be treated with respect as 
there is nothing unknown to be propounded here in this passage dealing.as it 
does with the nature of being the Atman of all, known ( already ) from 

'All that, indeed, this Brahman ’ (Cha. 3*14T) 

‘ All this has this as the Atman — That thou art ’ 

( Cha. 6*8*7 ) 

And that (the Sutrakara ) would state (in the Sutra ) 

* They approach, as the Atman, and grasp it/ 

( Bra. Su. 1V-1-3 ) 

Not, indeed, can the association of the nature of Jiva in the Highest Brahman 
and the association of the nature of the Highest Brahman in the Jiva as 
distinct from the association with being the Atman of all, be possibly reaL 

What has been said — And by the next Sutra, oneness of the worship of 
Satya propounded in 
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Scurfy [w-ifaiiiwa^i ^rtTiqra^ 

f WZTcffrtTWm ^ 37T7Tr 7> 7W> VW? ?f$v}$F% * 

( f. ) 

SfsnRsR qsriaqriqmqrenres %r siraqreicT?Rf— ^Tf^i^s^nflrJr 

^OM^T fgsnviq^q 

'wwrfq$wi^' (*i X'Xi^) 

?rsr^f simqiflcfrTO i * ^ f^tTOh^gRritqrfcqict* ^q^ft: 

' wm4 w$rft ^ *r & ' (m. w^w) 

fm ^ g^^rqirr^TqJTRa^lw^^Tt 

f^qw^f ?7r4“ ^ 177 ? *jymmWr^7^ ’ 

(f. M^n ) 

Hqlff^qrr^TrRf fttqfTJT gqS^srtarctffrifl?: #¥fqm I * ^ 

' f7% 77QTR- m%7JW j ( |. X ) 

^ ^ ^q^rferqjR^rq;, w^n^RR?; \ ^PtqjRsnR sm u n ftna —tt, sa^r- 

1 He who, indeed, verily, knows the great wonderful first-born, 
as Satya Brahman.' ( Br. 5 * 4*1 ) 

etc., and the worship propounded in 

‘ That what (is) Satya; this (is) that Aditya, who (is ) 
this Purusa in this orb , and who, this one in the right eye' ( Br. 5*5*2 ) 

etc , — ( oneness of the two worships ) is propounded — That also is improper, 
because it has already been propounded by the Sutra 

1 Hot again, on account of distinction' ( Bra. Su. 111*3*21 ) 

that there is the difference of Vidyas on account of the difference in places — 

the eye, the Sun etc., in the later passage. Not again in the case of these two 

worships that are possessed of different forms by having the (different ) 

syllables etc., as the body and having separate association ( with the fruit ) 
and the directive in the passage 

He kills the sin, and abandons it ; he who knows thus' 

.j. . . , (Cha. -5-5-3) 

is possible oneness with the previous one independent worship, on account 

of its being possessed of connection, fruit, etc., as in 

1 Who, indeed, verily, knows the great wonderful first-born as 
Satya Brahaman, he conquers these worlds.' ( Br. 5*4-1 ) 

Nor again, has ( the passage ) 

* He kills the sin, abandons it ’ ( B r> 5 . 5.3 ) 

competence for the subsidiary fruit, on account of the means of proof being 

absent. If it be said that there is the means of proof, — being one Vidya with 
the previous one — ( Our answer is ) — No, on account of mutual interde- 





[ Para 450 


C^] 


i fsna^t *ricr, qmR^ctdtTTTOr. 
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[ 450 ] UFfF% 5J€T^ 

' <W TrfffwffrT^rWSt ?ft • W&TSffWW*rfUW&- 

(7/^y j "v < f'^TT/?* : '^! < =^^ 7 ( ®t. <nn ) 

fr^IlT? l ^ 

‘w m ?*r ir%ni*r srrrwr ms^r tw^mw?: ?m% v ^rrs^j^fw 

&rrw?r??Tf?*r5%$ w#f*r ^?rr?.'' (|. ) 

Srsrrft i cTsr ^ij:— foircatiirfnmsb ^er *t ? f sch im ? St? ^ i TO 5 * 

^T^TcJ: I ^T ^^dqi^qr^ TffgPTTg^Rt^Tg 3TI45^l^F?t R ? 3qTC?F 5RTT^ I ^Im¬ 
pendence. When being one Vidya is ascertained, the fruit in the first (Vidya ) 
alone being the chief fruit, the subsequent two fruits are subsidiary ; and 
when their being the subsidiary fruit is ascertained, there is the oneness of the 
Vidya with the previous one on account of the absence of the difference of the 
connection—(thus) there is mutual interdependence — Thus by this and 
other (arguments), the two Sutras (have to be explained) only in the 
manner pointed out before. II 37 || 

Here ends the Antaratvadhtkarana (15) 

Desire etc., elsewhere and there, from the abodes etc. 

H 38 II 

( Adhikarana 16, Sutras 33-40 ) 

r 

[ 450 3 In the Chdndogya it is mentioned by the Sruti — 

‘ 7\(ow, what this , in this Brahma-city, the Dahara lotus-abode , 
the Dahara, — within this, Akasa-, what is inside that, that should 
be searched for ’ (Cha. 8*1T) 

etc., And in the Vajasaneyaka — 

* He, verily, this great unborn Atman — who this, constituted 
of Vijnana, among the Pranas; who, this, within the heart, Akasa ; 
sleeps in that , controller of all, ruler of all ’ ( Br. 4*4*22 ) 

etc.,—There (arises) a doubt—Is there the difference in the Vidyas in these two 
or not ? What (is) proper ? Difference. Whence ? On account of the difference 
of form. In the Chdndogya , Akasa is apprehended as the object of worship, 
particularised by the eight attributes, being with sins destroyed etc.,—in the 
Vajasaneyaka, however, is apprehended the object of worship, the one sleeping 
in the Akasa, particularised by the attributes, being the controller etc., 
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^fttc^rf?s<JTr%RTs sqrcsp srara% \ ^mt ^w?ng^u*iT* ? ^ 
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ratrqT q%ra ^rc^m^Tc^ic^ri^^r ^r^qn^cqrqT^q^qT^^q^ferRr ^ra- 

JTWrarr^T t STcTT ^T ST fvTSJ^ l ^rPTTSfq 

e 7T #/^5WW ^7 ^JW/7%^7^ ' ( 3T. ^IV^ ) 

r 3707*7- arfr wrf 7 (|. vivr^ ) 

srar sr^qmd^qi sr rosrer \ srnsnsTSTsq^Fqfrq q*;mc*nqqq f m 

' TfTT zm**r:* ( JT. TJ. ) 

$&& Raffcffl[ i rgrqn^T STqwq qr^Tfqn?SR«iTTfT^q ^TqiST^q q^TT?Hr% 

Therefore, there is the difference of Vidya owing to the difference of form 
— This (prima facie view ) being reached, we say ~ — 

No difference. Whence ? On account of non-difference in form. 
Itaratra tatra ca ( elsewhere and there)—Kama (desire) etc., alone is the form. 
The object of worship ( is ) Brahman only as particularised by Satyakamatva 
(having the desires fulfilled) etc., in the Ckandogya and in the Vajasaneyaka — 
this (is ) the sense. Whence-is this understood? Ayatanadibhyah— from 
the abodes etc , It is recognised that in both places the Vidya is the same, for 
the matter of that, on account of having the heart as the abode, being the 
bridge, being the support, etc And (the attributes ) being the controller etc., 
mentioned in the Vajasaneyaka are indeed the particular aspects of having 
thoughts fulfilled — one ( attribute ) among the eight attributes mentioned in 
the Ckandogya. And therefore, they make one apprehend the existence ( of 
the attributes ) going side by side with having thoughts fulfilled, beginning 
with — having desires fulfilled —and ending with — having the sins destroyed. 
Therefore, the form is not different. The association ( with the fruit ) of the 
nature of the acquisition of Brahman is also not different as in 

‘ Having gone unto the highest Light, he is manifested in his 
own form ’ ( Cha. 8*3-4 ) 

‘ Free from fear, verily, is Brahman ( Br. 4-4*25 ) 

That the word Akasa in the Ckandogya refers to the Paramatman has been 
concluded in (the Sutra ) 

‘ j Dah-ra, from the later passages' ( Bra. Su. 1*3*13 ) 

In the Vajasansy .ka, however, there being the mention of ( the attributes ), 
being the controller etc , of one sleeping in the Akasa, the word Akasa 
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denoting his abode, the sleeper therein being the Paramatman, is known to be 
denoting the space within the heart, denoted by the word Susira, in 

‘ Within that is a hollow space ' ( Na. 13*2 ) 

Therefore, the Vidyas are one. |j 38 l| 

It may be ( objected to ) — what has been said that in the Vajasaneyaka 

is apprehended the existence of ( attributes ) having the desires fulfilled etc , 

along with being the controller etc., — that is not proper, because there is 

the absence of existence in reality, of being the controller etc., themselves. 

And that absence is understood by the apprehension of Brahman, the object of 

worship, as being attribute-less in the present passage — 

* 

' It should be meditated upon by the mind itself ; not here is 
anything whatsoever many ; he secures death after death , who here 
perceives as though many ; in one form alone , should be realised 
this, immeasurable , eternal' ( Br. 4'4T9-20 ) 

and in the subsequent ( passage ) 

* He, this one , Atman, not thus, not thus' (Br. 4*4*22) 

— Therefore, being the controller etc., also, like being gross etc., are known to 
be fit to be denied. For this very reason, even in the CKandogya , having the 
desires fulfilled, etc., are spoken of as attributes not real, in the case of 
Brahman. Therefore, qualities belonging to this class being unreal, there 
should be the elision of these qualities in the Upasanas meant for salvation. 

[ 451 ] There says (the Sutrakara ) — 

Through respect, non-elision. I] 39 J| 
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There is no elision of these, on account of the respectful teaching (there¬ 
of) as being the qualities of Brahman, the object of worship, in the Upasanas 

meant for salvation as mentioned in these two Sruti (passages) and other 

r 

Sruti ( passages ), 

‘ What is within there , that should he searched for ’ 

_ . (Cha. 8-1*1) 

‘ This Atman, hating the sins destroyed, ageless, deathless, 

bereft of grief, bereft of hunger, bereft of thirst, with desires 

fulfilled, with thoughts fulfilled ' ( Cha. 8*1*5 ) 

‘Controller of all, ruler of all,...this Lord of all, this 

supreme master of beings, this protector of beings, this bridge, the 

support of these worlds, in order they may not break ’ (Br 4-4-22) 

etc., —in the case of these qualities, having the desires fulfilled etc., that are 

not apprehended by other means of proof as being the qualities of Brahman. 

their inclusion has got to be effected. In the Chandogya', for the matter of 

that, having enjoined the m editation ( Vedana) of Brahman particularised by 

qualities, having desires fulfilled etc , in 

‘ Then uho, having known the Atman, and having these 
desires fulfilled, go out — of them, there is movement at will, m all 
the worlds' ( Cha. 8*T6 ) 

— and the censure of non-meditation which is being made in 

‘ Then who, having not known the Atman here, and not having 
these desires fulfilled, go out — of them there is no movement at will 
in all the worlds' (Cha. 8*1*6) 

point out to the respect for meditation ( of Brahman ) particularised by the 
qualities. Similarly, in the Pa) isaneyaka on account of the repeated instruction 
about the overlordship, in 


Accn. So... 
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‘ Controller of all, ruler of all ... f/tis Lori of a?Z, tAis 

supreme master of beings, tAis protector of beings ’ ( Br. 4-4*22 ) 

— In this way, elsewhere also. 

Not again is the Sastra that is more affectionate than thousands of 
mothers and fathers, like a misleading fellow, having respectfully mentioned 
the qualities that are unreal and that are fit to be discarded, that are not known 
from other means of proof, stupid enough to be competent to make those 
desirous of salvation who are already revolving about by the whirling of the 

wheel of worldly existence, revolve again and again ! ( The Sruti) again in 

‘ Hot here is anything whatsoever many * ( Br. 4*4*19 ) 

* Only m one form, this should be realised ’ (‘Br. 4*4-20) 

— having enjoined the meditation in only one way on account of everything 
having that (Brahman) as the Atman, being the product of Brahman, 
repudiates the apprehension of manifoldness arrived at before, on account of 
its not having Brahman as its Atman — this matter has already been 
expounded. And having referred to the form of worldly existence known 
from other means of proof, by the word Iti, here in 

4 He, this one ; Atman, not thus, not thus ’ ( Br. 4*4*22 ) 

it is propounded that Brahman which is the Atman of all, is different from the 
worldly existence, because Brahman is not of such a nature. And that same 

t 

(the Sruti) sets forth later in 

* Hot fit to be grasped, not indeed is he grasped ; not fit to 
be shattered, not indeed is he shattered; not clinging, not indeed does 
he cling on; not pained, he is not pained, does not come to harm 1 

( Br. 4*4*22 ) 

m 



Para 451 ] 




[tod 


i w *JWt i fi m icj cii <4c3ra 

I ^5tR5TT5^^ \ UTflP^sfq 

' w$fpmf*Hrr w ^wf^r &*rw ^rum w&%prfoF&w T! 
nmfim: 9 (st. ci*u^) 

grgnut sjwqia crRR^rqqrRrqrfqt w 


[452] 

f firsr w*Frhjm w*TPwrm?d rf^w ^nrwnr 

mfir (w nf fm&nt&rw mm 9 ( m. ^n>* ) ^ * 

^thj* r«r3 i Q ipiT%rtT5^?q^7 

sr^r3 aiiiqiwi i ■rcfqsnq*? ^ 

‘ ?t ^7 ^wrnrfmum 9 ( st. <^ ,v ) 

fcfllflq l 3TcT: ^qiWcqifqr WIT 3c*Nfc4^TWI 1 3TcT 

^^l^T^RlrT IUo || 

■ • ■ ■ -■--->--.. — i. ^- 

— ( Atman ) cannot be grasped by other means of proof, because he is not 
homogeneous with what is to be grasped by other means of proof. He is not 
shattered, because he is not homogeneous with what is fit to be shattered. 
In this way the thing is to be understood in the succeeding ( passages). In the 
CHandogya also in (the passage ) — 

' Jiot by the old age of him, this one becomes old\ nor by his 
murder, (this one ) is hilled ; this is the Satya (real) Brahma-city \ 
here (all) desires are placed together ’ (Cha. 8*1*5) 

_having referred to Brahman as quite distinct from everything, the attributes 

having the desires fulfilled etc., are mentioned in respect of that. II 39 || 

[452] I say (says the objector) —Even thus in 

‘ Then , those who having realised the Atman here, and 

these desires fulfilled , go out—of them there is movement at will 

in all the worlds ; if he is desirous of the world of Pitrs' 

( Cha. 8*1*6 ) 

etc., the contemplation on one particularised by the qualities, having desires 
fulfilled etc., is mentioned as being connected with the fruit associated with 
worldly existence ; — for one desirous of release, wishing to reach Brahman, 
Brahman with attributes is not the object of worship. And the fruit of the 
highest Vidya is just what (is given ) in 

* Having gone unto the highest Light, he is manifested in his 
own form.' C Cha. 8*3*4 ) 

Therefore, having desires fulfilled etc., are not to be included, in the case cf 
one desirous of reaching Brahman — Here (the Sutrakara) recites the 

answer— 

After reaching (Brahman), for this very reason, on 
account of mention about that, il 40 H 
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Upasthitih— reaching, reaching Brahman; In respect of the inmost 
Atman that has reached, that has reached Brahman,—freed 1 from ail bondage, 
manifested in his own form. Atah eva —for this very reason, viz. reaching 
itself ( merging in ) Brahman, ( free ) movement at will, in all the worlds 
is mentioned in 

1 Having gone unto the highest Light , he is manifested in his 
Qwn form, — he, the best Purusa ; he moves all round there, eating, 
sporting, enjoying, in the company of women, or in cars, or with 
the hnsmen ; —■ not remembering his birth (or ) this body ’ 

( Cha. 8*12*3 ) 

* He becomes self-ruler ; in all the worlds there is movement 
at will, for him ’ ( Cha. 7*25*2 ) 

— All this would be set forth in a very convincing manner in the fourth 
( Adhyaya ). Therefore, in the case of one desirous of salvation, qualities, 
having the desires fulfilled etc., have to be included, owing to free movement 
in all the worlds being the fruit fit to be enjoyed by the liberated, fl 40 H 

Here ends the Kamadyadhikarana (16) 

Non-rule about meditation on them, on account of that 
being seen; for separate, non-obstruction indeed the fruit H 41 II 

( Adhikarana 17, Sutra 41 ) 

[ 453 ] The Upasanas associated with parts of Karman as mentioned in 
‘One should worship the imperishable Udgitha as Om' 

( Cha. 1-1*1) 

etc., because they have their performance established through the Udgitha, 
etc., being the part of the rite, like being made of leaves, through the Juhu 
(ladle ) etc., and there being in 
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‘ Whatever he does by Vidya, by faith , &p Upanisad , he 
makes that itself more powerful ’ ( £ha. 1*1*10 ) 

something connected with the worship of Udgltha etc., referred to in the 
present tense, (and) there being no possibility of imagining a separate fruit 
for the same, like the hearing of non-sinful verses connected with the ladle 
being made of leaves etc.,—(these Upasanas) are as a rule to be included in 
the sacrifices — 

This (prima facie view) being reached, we say — Tannirdharana- 
niyamah. Nirdharapam— resolutely stabilising the mind, meditation—this (is ) 
the sense. Tannxrdharananiyamah—no rule regarding the worship, Udgltha etc* 
in the Karmans. 

^ ». t^^li no rule about the performance of Upasanas 

is found, on account of the mention of the performance by even an unlearned 
person, in 

‘ Therefore , both of them perform ; he who again knows this 
thus and he who knows not ’ ( Cha 1*1*10) 

Not again ( should one say that) no rule about the performance of the worship 
is appropriate if Upasana be a part (of the Karman). Thus, when the worship 
is ascertained to be not a part, there being the expectancy for the fruit of the 
worship-rite, it is known that the fruit, being more powerful, is, indeed, 
separate from the fruit of the Karman, after the maxim of the Ratrisatra 

What is this, being more powerful ? It is nothing but non-obstruction 
of the fruit of the Karman itself; for, the fruit of the Karman is obstructed by 
the fruit of another powerful Karman. The absence of that during that 
period of time (is ) non-obstruction. And that non-obstruction indeed is the 
fruit which is absolutely different from the fruit of the Karman, pointing to 

heaven etc. This has been stated (by the Sutra portion )-prthagghya- 
pratibandhah phalam. 
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Therefore, even those resorting to a part of the Karman have a separate 
fruit, like the milking of the cow etc., —■ the worships of Udgitha etc., are not 
necessarily to be included in the sacrificial rites. || 41 1 [ 

Here ends the Tanmrdhdrananiyamddhikarana (17) 

Like (the repetition of) the offering itself; that has 
been said II42 II 

( Adhikarana 18, Sutra 42 ) 

C 454 ] In the Daharavidya, — 

‘ Then those who, having realised here the Atman and these 
Satya-desires depart ' ( Cha. 8*T6 ) 

—having mentioned the worship of the Daharakasa, the Paramatman the 
separate worship even of the qualities, in etamsca Satyan Kaman, is enjoined, 
—There ( arises ) a doubt—Even when the qualities are meditated upon, 
is the meditation upon the Dahara-Atman, to be repeated as being 
particularised by the various qualities or not ? Because the Daharakasa alone 
is the substratum of (the qualities ) having the sins destroyed etc., and as it is 
possible to associate him only once, his meditation for the sake of the qualities 
is not to be repeated — This ( prima facie view ) being reached, it is said 
in reply — 

—Pradanavat eva,—that is to say, it is to be repeated as in the case of 
the offering. Although the one Daharakasa alone is the substra-um of the 
qualities, having the sins destroyed, etc., and he ( Daharakasa ) is meditated 
upon first, still because his own form particularised by the qualities is different 
from his pure nature, and because in 

‘ Having the sins destroyed , ageless * 


(Cha. 8*1*5 ) 
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etc., he is enjoined as the object of worship as particularised by the qualities, 
the repetition has to be gone through, for the sake of apprehending one already 
apprehended in his nature before, as particularised by the qualities, having the 
sins destroyed etc. Just as in 

‘ One should offer the Purodasa on eleven pot-sherds, to Indra, 
the King; to Indra, the supreme King; to Indra, the self-King,* 

( Tai. Sam. 2’3*6 ) 

although Indra himself is particularised by the qualities, kingly nature etc., 
his form as connected with those various qualities being different,:the repetition 
of the offering is gone through. That has been said in the Samkarsana 
( section )— 

‘ Devatds are , verily, different, owing to their being separate 

42 a ( Jai. Sam. Ka. 14*2*15) 

Here ends the Pradanadhikarana (18) 

On account of the indicatory marks being many, that 
indeed is more powerful, and that also (is stated) II 43 || 

( Adhikarana 19, Sutra 43 ) 

[ 455 ] In the Taittiriyaha after the Daharavidya, it is read beginning 

with 


* (To) the thousand-headed god, all-eyed , spreading 

auspiciousness everywhere, all-pervading, Hardy ana, shining, Aksara, 

the supreme Lord 1 * /«- J 

, ,. . T V Na 13*1 ) 

and ending with 

'He , the imperishable, supreme self-ruler" 


( Na. 13*2 ) 


*o«0 
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—There (arises) the doubt—Is by this (passage) made the ascertainment about 
the particular object of worship ( by that Vidya ), as it is but one Vidya along 
with the Vidya previously introduced, or, ascertainment about the particular 
object of worship of the higher Vidyas mentioned in all the Vedantas ? What 
proper ? The ascertainment about the particular object of worship in the 
Daharavidya. Whence ? On account of the context; for, in the previous 
section, the Daharavidya is indeed the matter in hand— 

* The Dahara, free from sin, uhich is the abode of the 

highest , which ( is ) the lotus stationed in the middle of the city, 
and there also , the Dahara sky , free from grief — what is within 
that , that should be worshipped . * (Na. 12-3) 

And in this Anuvaka, in 

* And, shining like the lotus-bud. the heart with face 

downwards ' (Na. 13-2) 

etc., the appellation, the heart-lotus of this Narayana-section corroborates 
that this is meant for the ascertainment of the particular object of worship of 
the Daharavidya. 

This ( prima facie view ) being reached, we say (in reply ) —Liiigabhu- 
yastvat—There are many indicatory marks seen for the purpose of ascertaining 
the particular object of worship of all Paravidyas. To explain the same — In 
the Paravidyas, the entity, the object of worship pointed out by the words 

Aksara, Siva, Sambhu, Parabrahman, Parajyotis, Paratattva, Paramatman etc., 
is repeated here by the very same words, and that being Narayana is enjoined. 

Having repeated what has been mentioned in many Srutis, the frequent 
enjoining of Narayana becomes the additional -indicatory mark, in a large 
measure to ascertain the -particular thing, — that Narayana alone is the 
Highest Brahman, the object of worship in all the Vidyas, possessed of 
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qualities, bliss etc. } particularised by being not gross, etc.—Here the word Linga 
has the meaning of a token. The meaning is that there is many an indicatory 
passage; and that is more powerful than the contest. It also has been stated 
( by Jaimini) in the First Part. 

' In the group of Sruti, indicatory mark, sentence , context, 
place, name,—each succeeding one is weaker owing to the distance . 
from the meaning ' ( Jai. Su. 3*3*14 ) 

As to what has been said, that the expression 

' Shining like the lotus-hud ’ ( Na. 13*2 ) 

v 

etc,, corroborates this (Naray ana-section) being subsidiary to the Daharavidya 
—( we reply )—That (is) not (so), because when by a more powerful Pramana 
( means of proof) it is ascertained about the particular object of worship in 
all the Vidyas, that passage ( authority ) is appropriate as pointing out to the 
same Narayana being the object of worship even in the Daharavidya. Nor 
again should it be doubted that here is a connection with ( the root) Upas 
mentioned in the previous section by the use of the accusative in 

‘ Sahasrasirsam ’ . ( Na. 13*1 ) 

because the object of worship is denoted as the object by the Krt 
termination associated with the root Upas in the passage 

‘ What is within that, that is to be worshipped ’ ( Na. 12*3 ) 

the accusative case is inappropriate as referring to the object of worship by 
that. And, on account of the reference in the nominative case in 

‘ All this universe, verily, (is} Purusa ' ( Na. 13*1 ) 

‘ Reality , the highest TUardyana' (Na. 13*1) 
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f^rfRTT l^dc^l t 

'ar^zf^ ?fr?yf ®<??w mu^w- finin’ (?rr. hh ) 

f W^m: f^IWPTT YKHl 'rHl 5 W7TW' / 

vwgrv f&w: fM[i €ts*?v tuj- f^u\ n J (=rr. \ ) 

sfd T^fff: ^T^TTrq^t di<iq«i ^T^TTP^T |fd TdWWTdcdl^, HldTOId 

T%fiq^ U 8^ » 

T&^ryytfWTfy <$iw fimw^ ( t s ) 

JT^T^TTi%^fT II 88 ll 

( adiTOCq §Pnpl 8 8-H° ) 

[ 456 J J^TTSJdf^qlS^: 

' w*f%rm vrzfav vrm^wsn'mr: ^zm^wtsfai^w:' 

O 

(si. m. vikiX) 

*Td i crar h^bt-— f^^ci iRfen^sr* ^rmRshRd Rsn^qr 3T?rsp R>qw^^,fdH, - 

R>^ I^MI*, 3TT^tl%Ifg^STUHl sh rd $1 d tr^ ? ^ R&Mc^ 

dNH^—^4R«h(?M‘ 7 ^TT^n 1 fdc4IWc3d ^TTT^cTRT^f ^HiaJdllM I 377^- 


6tc« } the accusative should, be understood in the sense of the nominative, And 
that the accusative has the sense of the nominative is ascertained on account 
of it being decided that Narayana alone who is beyond everything is the object 
of worship everywhere by references such as — 


‘ Tiarayana remains pervading all that inside and outside' 


( Na. 13 1 ) 

Paramatman is well-established t n the midst of that flame. 
He (is) Brahma, (- deva ); he, Siva ; he, Indr a ; he, Aksara ; the 
highest self-ruler ’ ( Na. 13*2 ) 

II 43 || 

Here ends the Lmgabhuyastvadhikarana (29) 

Alternative thought of the previous, on account of context, 
action may be there l.ke the mind II 44 II 

( Adhikarana 20, Sutras 44-50 ) 


[ 456 ] In the Vajasaneyaka, in the Agnirahasya chapter, fires—the 
mind-piled etc., are mentioned— 

Mind-piled,, Vak-piled, Prana-piled, eye-piled, ear-piled, 
karman-piled, fire-piled ’ ( £a. Bra. 10-5*3 ) 

There ( arises ) a doubt Are these mind-piled etc , metaphorically of the 
nature of Vidya, having the form of action owing to the entrace into the 
sacrifice constituted of action, — or, of the nature of Vidya alone, entering into 
the sacrifice constituted of Vidya ? — this being the doubt, (the Sutrakara ) 
speaks first of their having the nature of action by (the Sutra) — 
Purvavikalpah etc. Because these ( fires ) mind-piled etc., metaphorically 
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‘ ?fw 9 ( 51. an. ‘M^iXii ) 

Ht>dr3 lr re i ^ RR WJ$cT^T ^yR^rRTTr- 
rSIWf^^fen IRI2M d 14 qtdH&35 Wd»niRI R^iRlR* RRTW ^ l XZHl- 
^qi^iwiq % q iqqfrcc^n3 $R 1*^1 R?HR JTR^^^qqUd l ?PU £i^U?lsfqqTqq 
?^Sf(d JTPRR^T T%fT^q- 

WW RROTtfiRfcRT, fo RI ^ T R^ , \\ 88 11 

II II 

^SJgqiMdqiliRI VR&Rn#tf T^cT* T^ST^TR 1 

* wwnt^zp WTWT'*TRTWm w4: ’ ( 51. STf. V l*Al\H <1 ) 

fadV-JlM(4 *RT^crTT^lR^5R I ^R 1 cfcl3Jgq>- 

f^cRTTcq^Rld^r cHffW JRWdT?q: T%qjqqq7^qq5R %qTW trqf^ 

II 8H n 


understood as piled fires which have the expectancy of entering into 
a sacrifice, have no injunction in a sacrifice in their own place; as previously 
in ( accordance withthe passage ) 

‘ 1A Con-existent, verily , was this in the beginning ’ 

( Sa. Bra. 10’5-3T ) 

etc., the Agni piled up with bricks is the matter in hand, and that being 
always invariably associated with sacrifice abounding in sacrificial action, is 
proximate to the sacrifice, the mind-piled etc, understood in the various 
contexts being alternated with the brick-piled-fire, would have the form of 
action alone. Having the form of action even in the case of those constituted 
of Vidya, by entrance into a sacrifice involving action is appropriate, like the 
mental cup. Just as in the Avivakya in the Dvadasaha ( sacrifice ), on the 
tenth day, the mental cup although of the nature of Vidya, has the nature of 
action, by being a part of the sacrifice full of action, on account of the taking 
up, attaining to, praise, glorification, bringing and eating — that are to be 
effected by the mind ; so, ( the same case ) here also. II 44 || 

And on account of the extended application. II 45 II 

For this reason also, it is understood that the mind-piled etc., are 
alternated with the brick-piled fire and have the nature of action. The 

strength of the previous brick-piled fire is seen to be extended to the 
mind-piled etc , in 

‘ Of those y each one of them, is that much, so much as the 
previous one (Sa 33 ^. lo-5*3'l 1 ) 

Thus, on account of the similarity of action, the alternative exists. And there¬ 
fore, like the brick-piled (fire), the mind-piled etc., that are subsidiary to that 
sacrifice, by contributing to its completion are definitely constituted of action 
by the entrance into the sacrifice full of action. || 45 II 
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r 457 J ^ 5TTH, 5T^^R|— 

reh g fa*rfvnT^fcw n ii 

q^T s*ira&ifa i ?tits f^qnr?ra>r^5si%tw %qunn 

%cr?r^cT i fqsrr^qr 1 fqsroqqjc^Rfa ;?q3$: i ? Tsra k o n^ wi ^ \ 
Prrkw ctt^cj; 

e W 1& fwmftft 7 / 7W9T WfWfl^TtT *7^7% ' 

( 51. ar. ) 

^ i ^Rq^nrq^rqp:nJnwrs^nfq^rqqi5qq%ik^r ^ q i Raifac44 f & r mrft 
fkg'sfq f%^rrf%cTT qq i 

‘ttlHT f?^ ' ( 51. qr. VlM^n?. ) 

ffa ^vtzkw fqsn^qFq^nq^pJmia fereier i 

^iwrf ott i%ri^q: q>§: i 

* r7 *HttWT4f*IR7 ffriwy JfKT STTTWRf W^fffT fci^W 

^ N C \j ’ 

fccfr q ^4 7%W TR& q qfftq ^57 WW tj 4fW*frt 

s? VJ 

jpnSrrj w*Pnw%<i<i 7 (51. m. i°mxi\ ) 

[•457 ] This ( prima facie view ) being reached, we say (in reply ) — 

But Vidya itself, on account of the ascertainment, and on 

account of the mention in the Sruti. 1146 !l 

The word Tu turns away the (above) view. As to what has been 
stated that the mind-piled etc., are definitely constituted of action, by the 
entrance into the sacrifice full of action — It is not so; these have the nature of 
Vidya alone, that is to say, they are associated 'with the sacrifice of the form of 
Vidya. Whence ? Nirdharanaddarsanacca—Nirdharanam, ascertainment, for 
the matter of that in — 

‘ These, verily, are Vidya-piled alone . By Vidya, indeed, 
verily , these become piled up for him who knows thus . ’ 

( Sa. Bra. 10*5*3T2 ) 

On account of the impossibility of the piling up etc., of operations of speech, 
mind, eye etc., as in the case of bricks etc, these are definitely Vidya-piled, 
although their having the form of Vidya owing to their metaphorical nature 
of fire imagined by the mind, is established; the emphatic statement in 

‘ By Vidya, indeed, venly, these ' ( Sa. Bra. 10-5-3-12 ) 

is ascertained to be for the purpose of making known their form of Vidya, on 
account of their association with the sacrifice constituted of Vidya. 

And here itself is seen their principal entity, the sacrifice of the form 
of Vidya in 

‘ They study by the mind itself,—they are piled by the mind 
itself, the cups are taken up by the mind in their case ; they 
praising in the mind . extolled in the mind — whatever is the 
Karman performed in the sacrifice, whatever is the sacrificial 
action — that is performed mentally hv the mind alone, m the case 
of those constituted of mind , piled of mind.' (£a- Bra. 10-5*3*3 ) 
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WK II ^ II 

%Idfe£4|cH4Hr ^^MgoiWl'fccH ^r^nU^Tdi cT^^PTSJ 

si^or ^rfwg ?i swra i ^icTtdidd 

1 w w -Fmrftt %w * ( 51 . sit. ) 

^ i diRgfonra 

c f^iww!$w zwfwfi&m mfcr’ (5t. 3T. ) 
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*T3TT%cTT?5n%HT SlcRfa^t I 

% £7777 f%^r¥77 ' 

(sfr. i® win) 


Whatever sacrificial rite constituted of action is performed in the case of the 
brick-piled fires—that is made mentally itself in the case of the mind-piled 
fires, etc., to be gone through in the mind — on account of such mention, 
the sacrifice is also understood as constituted of Vidya here. [| 46 || 

[ 458 ] I say ( says the objector ) — There being no mention of an 
injunctive word here, there is no apprehension of the connection with the 
fruit,—having the form of Vidya itself, on account of the association with 
the sacrifice constituted of Vidya, in the case of these would be stultified 
because the context is about the sacrifice constituted of action established by 
the brick-piled fire. ( The Sutrakara ) says — No (in the Sutra ) — 

And on account of Sruti etc., being more powerful, no 

stultification II 47 II 

/ 

Because the Sruti, indicatory mark, ( and ) sentence are more powerful 

than the context, the sacrifice known from the Sruti etc., and the connection 
of these with it, cannot be stultified by the weaker context. The Sruti, for the 
matter of that ( says ) 

* These, verily, are Vidyd-piled ' ( Sa. Bra. 10*5*3-12 ) 

( and ) expounds them — 

‘ By Vidya, verily, are these piled, for one who knows 

thus ( Sa. Bra. 10-5*3*12 ) 

— Vidyaya —by the sacrifice constituted of Vidya; the mind-piled etc., 
connected ( with that ) are piled — this (is ) the sense. 

‘ For him , verily, knowing them thus, although piling up, all 
beings sleep on ’ (ga. Bra. 10-5-3-12 ) 
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' ^7^T/%^7% ^ ( $. STT. ) 

cm i ^wteri^tt qr^raff i *&m ^fgrw?TOgnH *r%r ^rerrRi s^ttt* firet*# - 
?w -1 ^<ft i g&qnq *ftht wRct q Rfiiaq^qn <$ w$sq»- 

f^ cT^i ^gK tir q?rqgsm?i^rwT55w^ f^rm^gsi^t T?5f II £3 II 

[459J RTtiqry^l^^«Urqi<!J^^'4IMci'lte fo^lH^lc*>d>^S5T 

f^sn^ws — 

3 f^rnt*n ap^ 11 %c 11 

^a<fiRcaw^y few l*W l^clfe wqt ^ 2*l*^MI34^U§«Ji 

S?£Rr^«ftS^q^r I 3T3SF*n WT3^RI iT^m^nq*r- 

'*ft%? W ztw^ 7pmT ^rmwr^ ’ (51. m. ) 

frqn^jfl srraqritm: 1 3hR?t^ ^qr^n * 1^1 1 ^r^Rftr ^ng- 

^ g?¥Wn^fH fw: l 


— Linga (indicatory mark), for the matter of that, — And the Vakya 
( sentence is ) — 

* They pile up for one who knows thus ' 

( ga. Bra. 10-5*3-12 ) 

A Vakya is the collective mention; that is to say, for one who knows thus, 
( and so ) who is possessed of a sacrifice constituted of Vidya, all the beings 
always pile up. The piling up made by all beings, pervading for all times, 
imagined by the mind—not possibly securing entrance into the sacrifice 
through the function of the brick-piled ( fire ) constituted of action, a limited 
agency, time, and function — becomes the indicatory mark for its entrance 
into the sacrifice constituted of Vidya. II 471[ 

[ 459 ] As to what has again been stated that on account of the non¬ 
mention of the injunctive termination, and on account of the non-apprehen¬ 
sion of the connection with the fruit—no other sacrifice constituted of Vidya 
than the sacrifice constituted of action is possible here — There says (the 
Sutrakara ) — 

From the connection etc., like the separateness of another 
meditation, and this is seen, — that has been said. II 48 11 

This sacrifice constituted of Vidya is known as being different from the 
sacrifice constituted of action, connected with the brick-piled (fire) from 
the connection etc., that are the causes of separateness. Anubandhah — cup, 
praise, eulogy etc., connected with the sacrifice have been propounded in 

‘ By the mind are the cups taken in these, praising by the 
mind, they eulogised by the mind ’ ( ^a. Bra. 10*5*3-3 ) 

etc. —By the word Adi, Sruti and others mentioned before are understood— 
That is to say, the sacrifice constituted of Vidya is known as different on 

account of Sruti etc., along with the connection. 
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m sif[Frr< *P*int- 

fvR^jf^d, tsqjr^Frfq i trsf usings wsiwr qfjs<**(d ^rf*r fqrsn 

,qR<*W|d I SH^T^T^T^g ^cJRRt TtW I cTfrfiq 

‘ Thrift rTglcTJ^ ' (§• 3; 'MVIV ) 

f ft i q*y ** 

r VTfif&fi mWI^TlTRUl ft-' * ( 51. ST. 1 ° I’Al^H °l ) 

geqid^Hcl I ^^sr^a^hRlcKWli>4cM5^ cl^J f*iTT%cTT#imfa OTFsfs?R°I 9*5- 

U 8C u 

[ 460 J $fu- 

t^-cTSTT^— 

^ ft ^farcf%* ii ii 

^^Hd^li^|^<c^ fqRWIT^ gc^OT ^ftcTc^ ^T ^TWq^rqgq^T 

^qf ^m, , farq r qre m re r qft q ^f n res^ i 3q^**ft t| 

‘ *7 *Tf ?* fcff ft m’ * ( 5T. WT. ) 

a t . - - _ _ . - . .. - . _ ■ —* - 1 ~~ ~ ^*■ 1 -— ■ - — _ _ 

Prajnantaraprthaktvavat — as another meditation is known as separate 
from the sacrifice constituted of action, the Daharavidya etc., from the Sruti 
etc.,—in the same manner, this one also. When the sacrifice constituted of 
Vidya is known thus as separate by the connection etc., the injunction is 
postulated. Such an imagined injunction is seen in the case of passages 
which are of the form of repetitions. It is said in 

*But the passages on account of their being not cited before' 

C Jai. Su. 10*4*20 ) 

and the fruit on account of the extended application in 

‘ Of those , each one alone so long as the previous one ' 

(Sa. Bra. 10*5*3*11 ) 

—what fruit is there of the brick-piled fire through its own sacrifice, — it is 
understood that same is the fruit of the mind-piled etc., also, through their 
own sacrifice. H 48 It 

[ 460 ] As to what has again been said viz. the entrance into the 
sacrifice constituted of action, is known from the apprehension of its being 
equally powerful on account of the extended application — There says (the 
Sutrakara )— 

No, even from (some) common (property), the 
apprehension ; no attaining to the place, like death. II 49 il 

Not necessarily through extended application even some other 
( unrelated ) operation has to be equal, so that there would be the entrance 
of these into the sacrifice constituted of action; because an extended application 
is available from any common point whatsoever ; for, that extended application 
is found in 

‘ This one here is definitely death , — who, this one, is the 
Purtisa in this orb, ( Bra. 10-5-2-23 ) 
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5 *^5 I ?T ft era 

^ft^ranmf^ wrfa i ^m^fq q^dwiwa«»^dift^HiQ^w^&(a^- 

i^HIwq^c^W^wuM ?T SffteTS?ra; * 3*eT ^RfJ^RTJT 

rf|^ rRTSjcnfldwTM H£ll*W*h<i£RUI qfr^p>lld^U4*H^ft \\ %% \\ 

^ ^ ru%*T yr^r^ 3 ¥^: n V 11 

*ftw j* Wi'WIWlR TRferrafwraFT ^T5?^T enfts* aft^ra 
ftsnw?ftqTftrarra*rRft i qfar ft sh^tur 

' 3T7 ^7^ *rfrsfrrf%? dfdtyiv ^w TRfwn: / 

( si. m. mmvii ) 

‘ v w Irftr §r srN wrFm mrff tirv/Hfi miwi' 

( 51. 5TT. VIMYn ) 

fft fttra \ ct^tt %^Rcra?nft ^ fttra i sfttsft- 

Hifei t aft fenw iraf^en^ft f^fPcoqftsffiyqgqr , 

etc., merely on account of the common property viz. the nature of with¬ 
drawing into. Not indeed, there in the case of the Orb-person, there is, like 
death, the attaining to that world — the attaining to that place-also. Thus, 
here also, the mind-piled etc., like the brick-piled fires cannot be also 
associated with the sacrifice constituted of place, form, action of the brick- 
piled fire, merely by virtue of extended application of the nature. Therefore, 
it is known from the extended application that whatever fruit accrues for the 
brick-piled fire through its own sacrifice — that same belongs to the mind- 
piled also, through the sacrifice constituted of Vidya. u 49 || 

And by the subsequent (passage), the word is of that 
nature, and the inclusion here on account of (Agnyangas) 
being many, li 50 II 

Parena Ca — And by the Brahmana passage this word (Sruti) also 
denoting the mind-piled etc. Tadvidhyam — being of the same nature, — it 
is known that it propounds the sacrifice constituted of Vidya, By the later 
Brahmana passage, beginning with — 

‘ This world , verily , this fire piled ; the waters themselves have 
resorted to that ’ (3 a . Bra. 10*5-4*1 ) 

and ( ending with ) 

‘ Thus he who , verily, knows this , attains to this gratifying 
world, this being , all this ’ ( £a. Bra. 10*5*4*1 ) 

— Vidya alone with a separate fruit is enjoined. Similarly, in the Vaisvanara- 
Vidya etc., also, Vidya alone is enjoined. Therefore, Agnirahasya cannot 
have connection only with action. (The objector retorts) — Well, in that 
case, the mind-piled etc, constituted of Vidya should be taken up in the?^ 
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? d^d — ^qtrdlTd^F^, ^fd I fldf^dTT^ ^qT^vf^Tdl- 
I-drH[d^lIM^Tgqyq: fid: U Ho u 

vwfaf&nftr^m wmr% ( ? » ) 

^ wm, II H? II 

(3rfq?*0T M-HX ) 

[461] q^nRicn^m i^d^^qd^qi’Hqvw^q^Tfq stra^ci- 


gTfJ^ 


( n. ^ 3iyi$ ) 




' WYMTWW tfVPmf.' WW ' 

d^nd 3Tr?mirJFT: 

‘ ZfTrWfa rfV^^/% ^7% ^ ’ (d. ^vmX) 

f%*W qrWrlTT ffld! ^dT sfffifi^Tgsr #dFC^RTS3%^q*., Sd iMiqfddWP 

^dqj^rdlRtdW ? f% ^Tfj^ ? fndcdmrqnwq' q^Fd l ^d: ? 

qFQq>W, addFT* ^tCr ¥TTdId! I STTcW 3KTC dcfqid^d dl^T^d ^q% dTd- 

^n%d ddf^5TO^qq%si 1 d % qifcjfe=Rdidr ^qqff^q^mRt srcrerra- 


Brhadaranyaha — why are they taken up here ? — There it is said ( in reply ) 
— Bhuyastvattvanubandhah— because the metaphorical accessories of fire, 
in the case of .the mind-piled etc., being many, — in their proximity is the 
inclusion made here II50 U 

Here ends the Purvavikalpadhik^r^na (20) 

Some, on account of the Atman existing in the body, 

If51 II 

( Adhikarana 21, Sutras 51-52 ) 

[ 461 ] In the case of all Paravidyas, it has been said that the nature 
of the worshippers also has to be known, like the nature of the object of 
worship and the worship in ( the Sutra ) 

Thus the exposition of the three only , and the question 

( Bta. Su. I. 4*6 ) 

And (the Sutrakara ) would also mention that this inmost Atman is to be 
associated with the nature of the Paramatman in — 

They understand as the Atman , and cause it to he grasped ’ 

(Bra. Su. IV. 1-3 ) 

Is this inmost Atman, as the knower, the doer, the enjoyer, capable of 
movement here and hereafter, to be understood, or as one having the nature, 
such as having the sins destroyed etc., mentioned in the passage of Prajapati ? 
\Vhat proper ? Some opine — Having merely the form of being the knower 

etc.. Whence ? Because of this Upasaka, Atmanah Sarlre Bhavat—of the 
Atman existing in the body, the form is surely to be like that, — and because 
the accomplishment of the fruit is proper by the association of that much 
alone. Not indeed, in the case of those that are qualified for the sacrificial 
*ites, and longing for the fruit, heaven etc., what nature the form is in the 
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q*!i3*T5^nqf ^tt^t ^q cti^t ^q 

cTl^q ^HI^yMdc^^4l: fe^fdKThl^W q qMdWHId. I d^q fTq i l ^ l fi 
d^q l 
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' tstt mnr ?w.* 1 ( st. ^nvn ) 

fq|iqqxjqi^q^qiCH-rq|€4(qiK qq^^IcTsq g cq qn * q d 1 %TC( 

' rf qqr ^rnmm J (ggc. X) 

f^qp?qf%q^fqTTlWRT n n 

r 462 J qq qiH ? sfq^— 

rj^tsqqq || H* || 

q rdd^itd q^fn^fqisnqq^: qqi^^rq ?ra i arcqirw jfi^r- 

^PT qt sqfd^: ^tsq^dmujrdlRqTlS^qq: i 3T^J Jtt^Tiqt qi^r ^q* 
dT^q qqlqwq^iqiqirHT^^fq fr^ < ^ ? d^rawQ^ld—dqMNq-fr I 

r T^r wf?r rr^ff/ ??q wttt ' (gr. xmn ) 

state of experiencing the fruits as distinct from being the knower, that same 
form can be associated in the state of the performance of the required means; 
because there is no purpose ( point ) in associating something over and above 
(that) when there is the accomplishment of the performance of the required 
means and the fruit thereof by that much alone. The same thing obtains 
here also, there being no difference ( between the two cases )— 

I say ( says the objector ) — But here, in 

4 What will ( sacrifice ) a person has in this world, like that 
he becomes, having departed from here 1 ( Cha. 3*14-1 ) 

— on account of the special mention, it is known that ( the Atman ) having 
the form of one with sins destroyed, etc., alone has to be associated — 
( We reply ) —Not so, because that refers to the object of worship as in 

1 Him, as he worships ' ( Mudga. Kha. 3 ) 

II511| 

[462] This ( prima facie view ) being reached, we say ( in reply ) — 

Difference, on account of attaining to that nature; but 
not like the attainment (to that Brahman) II52 II 

— It is, however, not so, that the one having the form of being the knower 
etc., alone, is to be associated. What difference there is in the Atman in the 
state of salvation and in the state of worldly existence, that — having the* 
sins destroyed etc., has to be associated. Whatever his form in the state of 

salvation, Atman having that form alone is to be associated at the time of 
worship, — this (is ) the sense. Whence ? Tadbhavabhavitvat — on account 
of attaining to that form. In 

4 What will (sacrifice) a person has in this world, like that 
he becomes, having departed from here ’ ( Cha. 3-14*1 ) 
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ifr *ratqrere*rq f| smHi i ?t ^ ^ qr^RTcr, 

^r^4||r^HIS^MI^^dM<d^<;I^KdC«MI'W^il2(HI%HrcITc?: I 37d-, q^nqfd^FRlr- 

RdTq^dMFqrqn?^U|^Mr^4||r^^|^<^q<^ldilq|'Hd^ cTST Wfr ^TRTRr^#) 

^Td 1 3TfT qq 

r z4^dR%iy vcTrfkfPTfrmfttr 1 (??r. ) 

*r^qd I cT^TTrqrWFHT qTcqrqnT t^i^^qft i sq^fgsracp—a ff N 3 f s aa^ l 

w a^tq^aiqr^n q^rq^dsf^^d^q £m i, d^TcqTqoJii^fq asmrf^acnm- 

I qtf^Tlrq^q l^-M^TR a qjqff** I a%cf *a*NfiW, ffd q^%- 
yn^d ri q^yiq ^TUd i q^l€j HiKTbtl^cqi^l^Klrqiqqm: qjreiycrcsnfqq;^- 
^TT^qrq?m^RT?frd dld?qT3f^d dqiQl%dWfd a Tq>raqq#Tq; I. ^ II 

^jfrk WlTTftwPT ( ? t ) 


1 Him as he worships, he becomes, verily, like that ' 

( Mudga. Kha. 3 ) 

is indeed, mentioned attainment, verily, in conformity with the worship. Nor 
again is it possible to say that this is just referring to the nature of the Highest; 
for, even the inmost Atman also can be included in the category of the object 
of worship, as he is the body of the Highest Brahman which is the object of 
worship. Therefore, in the case of the worship of the Paramatman having the 
inmost Atman as his body, possessing the qualities, having the sins destroyed 

etc., mentioned in the words of Prajapati — that same form is to be reached_ 

this is a good as said. For this very reason, it is said — 

'Having thus the unll ( sacrifice ), I would be attaining to that 
world after departure (from this world)', ( Cha. 3*14-4 ) 

Therefore, the inmost Atman, having the form to be reached is to be 
associated. Upalabdhivat — like the attainment to Brahman. Just as the 
attainment to Brahman referring to the nature of Brahman as properly 
established is enjoined, similarly the attainment to the Atman, referring to 
the nature of the Atman, properly established — this (is) the sense • 
The association of the nature of the Atman in the Karmans is not subsidiary 
to Karman. By (the passage ) — one desirous of heaven should sacrifice 
— is indeed vigorously urged the performance of__the Karman itself for the 
sake of the fruit. The apprehension of the Atman having the form of 
being the knower etc., as distinct from the body, is for the purpose of being 
qualified to perform the Karman which is the means for securing the fruit 
accruing ( later ) in due course of time, — and so, that much alone is expected 
there and hence nothing falls short (in our explanation ). || 52 || 

Here ends the Sarire bhdvadhikarana (21) 
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* ^rrarig ft II H3 n 
( arf^rr $. ) 

[463] ‘ mf%c^T^<?^*rigTi?ft'r ’ (st. Mm ) 

r Twf^r wmrntfm * (sr. mn ) 

r ^wv^wwifr t - y*TT ^jPcr drf?$wFFTfw*rfcr vprfj 9 

( i*. 3TT. ) 

' ®ry w*$ ^rts^rf^nr: 5 ( m. wt. wwu ) 

gc€fa*re i r « g^fisrai sqreror i <rr-1% qrrai^ ^ 5 ^ f^7cn:, 

^cf ^rrcr^jftaiRs ^sparer? ?rt \ ^ifrfrcisvcqq^ remsfq 

sm <rq cnr sqqfdiwfa 3^1 ?TfT j f% ? 

oif^ld^ivfid I ^jcT- ? 

‘ ^znpnmrr 9 (sr. mu) 

-m i h l^HisO^^F^ gran ftrarewnw ^m^Bu 
^f^i5nrTf^%^ T%stq q4^^n4 rtgww • 

U3sn^ 7 srq^— 


( 


But connected with the parts, not (in those ) recensions 
alone ), because with each Veda. II 53 (1 

( Adhikaraija 22, Sutras 53-54 ) 

[ 463 ] 

‘ One should worship this Aksara Udgitha as Om ’ 


( Cha. 1*1*1 ) 

* One should worship the five-fold Saman in the worlds ’ 

( Cha. 2-2*1 ) 

1 The people , verily, say Uktham , Uktham — That this Uktha 
( is ), verily, this very Prthivi.' ( Ai. A. 2-1-2 ) 

‘ This, verily , the world\ ths, fire piled \ 

( ^a. Bra. 10-5-4-1 ) 

—these and other Upasanas belong to the parts of the sacrifice. — Are those 
confined only to those recensions where they are mentioned, or are they to be 
connected with Udgitha etc., in all the recensions ? —This is the consideration 
( before us ) — Although there is the reliability of all the Vedantas, Udgitha 
etc., are different owing to the difference of accent in each Veda and so they 
have to be confined to those various places — thus (this ) doubt is proper* 
What proper? They should be confined. Whence ? Because this Vidya 
which is mentioned as being connected with the Udgitha in a general way in 


‘ One should uorship the Udgitha ’ (Cha. 1-1-1 ) 

and as there is the proximity of the particular Udgitha endowed with a 
particular accent in that very recension, it is proper that it should culminate 
into that particularity alone — so, this and other Vidyas should be confined 
to those very recensions — This ( prima facie view ) being reached, we say 
(in reply ) — 
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f% i sw- \ «r ^#gnrfT^T jqm*n- 

JgaKdcl fTT<3l g 3rfq 3 Mld=l^ I ^rNj fTMTf^c3F& l 

W^5%, rr^lfq ^WF^N^T! Wl\ o^rfRft 3ft %!!*♦, 

^ 5T 3?(%sFreirar swtW^ \ *r%rcrmr*F*ii^r ** fm?n^ gr^r: i 
3ra: fTrerRfow ^v ^fmTffisfq ^raitcn fra 

^Fff^rralr^rs^Ttra * ssra^ar n ^ u 

ll II 





i maT 


^r # r ra% f>fn^t ^m ra Rra ffi fTfaar: ^fTHsre^ctsT ipmRfa: 

fTr^rg raraqP fr h f^*ra, crsnlfi^ff^n 1^8 11 

sr^jww^Tfjw-VJT ?nrm% ( ?? j 


^r: <wt ft <^Mr II II (3#?*q $. hh ) 


Angavabaddhastu—The word Tu turns away the (above ) view. Not, 
indeed, should the Upasanas connected with the portions, Udgitha etc., be 
confined to those recensions alone, but they should be connected with each 
Veda, that is to say, with all the recensions. 

The word Hi gives the reason, — because, they have been 

r 

connected by the Sruti itself with the limited parts of the Udgitha etc., 
therefore, where there are Udgitha etc., they are to be connected there 
everywhere. Although the Udglthas individually are different on account of the 
difference in accent, still all the individual (Upasanas) are relevant, being 
referred to in the Udgltha-sruti in a general way, — and so, there is no proof 
for any ( special ) arrangement anywhere (like the one proposed ). And in 
accordance with the maxim of Sarvasakhapratyaya, the sacrifice is one in 
all the recensions. Therefore, there being one sacrifice pertinent in all 
recensions, Udgitha etc., that *are subsidiary to the sacrifice are also 
pertinent, — and so, there is no special kind of proximity of any one — thus no 
confinement (to any particular recension ). || 53 || 

And no contradiction, like the Mantra etc. II 54 11 

The word Va is in the sense of and —By the word Adi are understood 
genus, quality, number, similarity, order, substance and Karmans. Just as, 
even though the Mantras etc , are mentioned in each one of the recensions 
separately, the sacrifice which is the principal, being one in all recensions. 

their application in accordance with the Sruti as far as possible is not 
contradicted ; like that here also no contradiction II54 || 

Here ends the Ahgavabaddhadhikarana (22) 

Authoritative nature of the whole, like the sacrifice ; to 

that effect shows the Sruti II 55 II 

( Adhikarana 23, Sutra 55 ) 
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[464] ' wrfrwwv 9 (®r. nmn) 

t^RiR^iyidi i ?T3r% s ^R^ mjum ^w^si-Ck sqrcq: ?Jct: ^#*rr- 

i cf^r ^ qpr- sum, srm^ 

TOrero ^?w. i ariqt qf^ar., sto^t qT?rftcq*!Hiq$tqr: i 

cm ^w-—ssRcTOtwraH m ««nw 

% 3TO ^ I fk frTT^ 1 c^RcR^ I felt ? 5TO*P 

qi^q^uot i ctot *gqf|wl—sfiqqKmrqq: fTOT^rarogt: ^qmq^qia^q^a 

4 ^UrJTH^H W^Trri Wrqeyfw W*J1 WT WT% 9 ( 3T. ^1^15 ) 

qsr^i > *=T =q qc^K iqi^q r?|jij^gcfig^q^qt WF^gJII^Ff 

cm cm TO ^lTf>qK— 

‘ STrW Hf^Rt M mrTFT *T W?W? Y*7m- 

gWfff f*77 rTY 3?7r*F7V ' ( 9T. 7R ) 


[ 464 ] Beginning with 

1 Pracinasala, the descendant of TJpamanyu' ( Cha. 5*11-1 ) 

the Vaisvanara-Vidya is mentioned. There, Vaisvanara, the Paramatman with 
the three worlds as his body, with the heavenly world, the Sun, the Wind, 
the Akasa, the water and Prthiv! as his limbs, is mentioned as the object of 
worship. And there the heavenly world — the head; the Sun—the eye ; 
the Wind — Prana; Akasa— Sandeha ( the middle of the body, the trunk ) — 
that ( is ) the sense — Waters, — the bladder; the earth — the feet — (these 
are ) the particular limbs. 

There (arises tha ) doubt — Is the worship to be carried on of this 
(Paramatman) with the three worlds as his body, divided into parts; or, 
divided into parts and undivided whole, or as a whole alone ? What proper ? 
Of him divided into parts. Whence ? In the introduction there is the 
teaching of the divided individual worship. To the same effect is 
taught — Having approached ( as pupils ) Asvapati of the Kekaya country, 
Aupatnanyava and others with Uddalaka as the sixth, it is reported, asked 
him — 

‘You are now studying this Vaisvanara as Atman himself ; 
speak unto us , verily , of him \ ( Cha. 5*11*6 ) 

and he told each one of them who had told him of their own objects of 
worship, the heavenly world etc., worship individually, of the head, etc., 
separately and the fruit likewise in the different cases, in 

‘ He eats the fruit ( Anna ) ; sees agreeable things ; there is 
the Brahmanical lustre in his family , who worships this same- 
Vaisvanara Atman , this one , the head of the Atimm *. 

( Cha. 5*13*2 > 
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3,r<q{fct>U ^ tfr^Wc^f ^It| 1 3 T'^T S^^T^ffqt^jf ^cfo^n^ 1 q^R 

* *r?£tm mfrrmwfrftvFTmrifFT ^mgyrf^ ’ 

(0T. ) 

srspy%i^TR^S5r*TR ^RT^Rtq^H; 


dr^'oi 



[465] 3m 3TT^—^RRfd, 2$14<h<i3fa> 

r ^r?cfw mTWtTfflftrfttJFTwm* ^*murn$r v m% wfe% 

^ ^ ti'4w7crm **rftr ' (m.y'ic^) 

i 5 t %ctt^tt crmrS^ i ^P4T ^f%?rrq^ HiHrsrqreR cTcqr# rit^ir 

^ rf wt zrfmTft *? : v&rrmmfd * (@r. *n$n ) 


% ^ ^ ’ w J ’ ’ 4 ' ' 

' 77 W7| Wf? r?f7 WW^Kt W7% ' ( ST. *1VMX ) 

7srntpii cR^JTRsuq^sfq ^mr^r ^PRTereimiqrcR a?q^ 

rRj^iqiR I 


And in __ . 

* TTjw is indeed the very lustrous Atman Vaisvanara 

( Cha. 5-12-1 ) 

etc., he spoke of the object of worship in the various Upasanas as being 
Vaisvanara. Therefore, the divided individual worship has to be gone through • 

Elsewhere in _ 

‘ But he who worships thus this same Atman Vaisvanara of 

the limited measure of a sp^n ’ ( Cha. 5-18*1 ) 

it should be understood that there is inclusion in brief, of the worship of the 
head etc., mentioned in connection with the Vaisvanara, only limited by the 
places, heavenly world etc. 

[ 465 ] Another ( objector ) says — In this very way, the undivided 
worship of the whole also should be gone through, owing to the reference 
to a separate fruit, as in 

‘ Bui he who worsh ps thus this same Atman Vaisvanara , of 
the limited measure of a span , he eats food amongst all the 
worlds, amongst all beings, amongst all Atmans * ( Cha. 5T8T ) 

—Not by this much is ( produced the blemish, )'the splitting of the sentence. 
Just as in the introduction to the Bhumavidya, having mentioned the worship 
of name etc, and its fruit; having taught the Bhumavidya in 

* This one talks over-boldly , who talks over-boldly of Satya ’ 

( Cha. 7-16-1 ) 

etc . (the Sruti ) also refers to the fruit in 

4 He becomes self-ruler, in all the worlds , there is free move¬ 
ment at will for him * ( Cha. 7-25*2 ) 

—There though the sentence aims at the Bhumavidya, the subsidiary worship 

of name-etc., and its fruit are accepted. Similarly here also— 
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This ( prima facie view ) being reached, it is stated— 

Bhumnah Kratuvajjyayastvam— Bhumnah—of the extensive, of the 
whole alone, undivided; Jyayastvam—authoritative nature—that (is the 
sense, on account of there being the comprehension of one sentence. To 
explain the same— 

Having introduced (the matter ) in 

‘ Pracinasdla , the descendant of Upamanyu ' ( Cha. 5T1*1 ) 

five great sages, Aupamanyava and others, with a desire to know the Atman 
Vaisvanara— 

' Uddalaka, venly , Your Reverences , this son of Aruna , is 
studying now this Atman Vaisvanara—let us, by Jove, go to him. 1 

(Cha. 5*11*2) 

—having approached that Uddalaka, ( but ) not securing the knowledge of 
the Vaisvanara Atman there; having approached, along with him, Asvapati 
Kekaya who knew the Vaisvanara Atman; having asked him 

You are now studying this same Atman Vaisvanara ,— 
speak unto us of the same' (Cha. 5*11*6) 

—having understood from him, the highest Atman Vaisvanara as the object of 
worship with his body, beginning with heaven and ending with the earth, 
secured the fruit, the realisation of Brahman, the food of all the worlds, of all 
beings, and of all the Atmans — with this winding up, it is known that the 
sentence is one Thus, when the whole thing is known as one sentence, it 
can. be ascertained that the passage referring to the worship of the particular 
limbs and the reference to the fruit are merely the repetition of the statement 
about a part of the worship of the whole. 

Kratuvat — like the sacrifice. — Just as in the case of a sacrifice, indeed 
enjoined, in 
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3W^b*J sn^qi^SfRt f^ n^rT r^ 

I 3Trr: 

r t^^pf fTVftrq ( ? ? ) 


frmi^RT \ SET-, 

5T ^ 1 5»W!§*H€^ 

**?rwm 

O 

?Rf ^ *£RF 


y: 



w <w u 


One should offer (t&e offering ) to Vaisvdnara, on twelve 
potsherds when the son is born ’ ( Xai. Sara. 2-2*5 ) 

the parts thereof are repeated 

‘ What is ( offered ) on the eight potsherds 1 

( Tai. Sam. 2*2-5 ) 

etc., similarly the worship of the whole alone is just reasonable, not the 

worship of the parts severally. To the same effect points out this Sruti 
( passage ), referring to diaster in the worship of the parts severally — 

Your head would have fallen if you had not come to me * 

( Cha. 5*12*2 ) 

4 You would have been blind , if you had not come to me * 

( Cha. 5*13*2 ) 

etc. So, thus also has been brushed aside (the statement about ) similarity of 
the worship, of name etc., spoken of before; for, there no diaster is mentioned 

by the Sruti from the worships of name etc., (only) that the worship of Bhuman 
has a fruit far surpassing that from the worships of name etc., is heard in 

' But he indeed speaks over-boldly who speaks over-loldly by 

atya (Cha. 7*16*1) 

—For that same reason, though the sentence aims at the Bhumavidya the 
worships of name etc., together with their fruits are intended to be stated- 
otherwise, the praise of the Bhumavidya by (the mention of ) talking over- 
boldly due to the surpassing fruit, would not be in order. Therefore, the worship 
or the whale undivided ( group ) alone is reasonable, II 55 tl 

Here ends the Bhumajyayastvddhikarana (23) 
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Different, on account of the difference of words etc. II56II 

( Adhikarana 24, Sutra 56 ) 


[ 466 ] Here all the Brahmavidyas, having the sole fruit viz. salva¬ 
tion, of the form of acquisition of Brahman; viz. Sadvidya, Bhumavidya, 

Daharavidya, Upakosalavidya, Sandilyavidya, Vaisvanaravidya, Anandamaya- 
Vidya, Aksaravidya etc., belonging to one recension and belonging to other 
recensions are taken for illustration. There are others having the fruit 
referring to one subject-matter, Prana etc. It is doubted—Are the Vidyas 
here one, or are they different ? 


Here also, when mutual difference in their case is justified, it is 

reasonable to speak of the reliability of all Vedantas in the case of Daharavidya 

etc. What proper ? Vidyas are one. Whence ? On account of Brahman, 

the entity fit to be known, being one. The entity fit to be known is the form of 

the Vidya. Thus on account of the oneness of form, there is the oneness of 
the Vidyas— 


This ( prima facie view ) being reached, it is stated (in reply ) — 

Nana manifold Vidyas. Whence? Sabdadibhedat—On account of 
difference of words etc. By the word Adi are to be understood repetition, 
number, attributes, procedure and names. Here — by other words etc.,—the 
different connecting factors leading to the different entities enjoined are seen. 
Although the words, —should know, should worship, — etc., which denote the 
repetition of meditation, and the meditations refer to Brahman alone, still the 
Vidyas are different, which teach the repetition of meditation referring 
to Brahman particularised by the attributes, being the sole cause of the world, 
having all sins destroyed etc., that are mentioned in various contexts, and 
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i M^qn^Rii^r ^ ffirorrfpnGl 

3F?^1H qftqtRU! M^yuiNyiWqT#fim R3jftl% I 3ff*RvT*I 

* ^5¥W.' 7 ( «T. ) 

g - r^n?i5 : ^ f^sfq srisqi^ 

^Rq^rwim i arm RtsiRiq sfa T^Rff n Hi n 

w*?rfT$?rir&TPi (? y ) 

m^qTRTWW^i^ II ll 

(sffiWT ^-H<r ) 

[467] sf$MlfH<K513f 'Hl^tll^lqsnfRr 5THTr5I5Tf)^ t ^T5#RT^f 
IqsiRT T%^T^F5^ q3f M«Hr% «T ^Ig^qtsfq R*RR, 3cT qsrfcRTORlltqiSq *53 ? 
fM T%5T^ ; T% ? ^Tg^nSN ^RrflR I ^cH ? ^q>q*5RT TTO^TT^rT^^miq 

i ^raqRRrsrtT^qiH^^toi c^tfa 

3^q ^rg^q* \ ^qR|Tfq ^^Tig^qwq^RTq^Ri ^g^4isfq 

^Rcfild I 


which are of the nature of meditation repeated. And it is ascertained that 
the passages not depending upon anything else, denoting particular Upasanas, 
connected with the fruit of the form of acquisition of Brahman— (the passages) 
mention in every context different Vidyas. Although this meaning is 
established by the Sutras cited in the First Kanda — 

‘ In difference of uords, difference of Karman' 

( Jab Su. 2’2’1 ) 

etc., the exposition once again here is for the purpose of removing the 
misconception that the Vedanta-passages aim at the knowledge of the thing 
mentioned. Therefore, it stands that the Vidyas are different. || 56 || 

Here ends the Sabdadihhedddhikarana (24) 

Option, on account of (Vidyas) having unqualified fruit, 

11 57 ll 

( Adhikarana 25, Sutras 57-58 ) 

[ 467 ] It has been stated that Sadvidya, Daharavidya etc, having 
the acquisition of Brahman as the fruit, are different Now, whenjthere is a 
doubt in the case of these Vidyas—Is there a combination also, in one and the 
same person possible on account of some purpose in his case, or option 
(alternative) on account of the absence of purpose ?—What proper? Com¬ 
bination also is possible. Whence ? Because a combination is seen even of 
different passages having one and the same fruit although having different 

t 

senses according to the Sastra; for, a combination together is seen in a person, 
of Agnihotra, Darsapurnamasa etc., which are the means of securing one and 
the same heaven etc., in consideration of that same heaven being extensive; 
similarly here too, a combination also is possible on account of the consideration 
of the abundance of the realisation of Brahman.— 
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This ( prima facie view ) being reached, we say (in reply ) — 

Option alone, not combination, is possible—Whence ? Avisistaphalatvat— 
On account of having the unqualified fruit — for, in the case of all the 
Brahmavidyas is mentioned the unqualified fruit — viz. the realisation of 
Brahman having unlimited excessive joy in the Sruti 

‘ The Brahman-knower secures the Highest 1 (Tai. 2T ) 

* That alone is Brahman s joy, of the learned Brahmana, 
not run down by desire ’ ( Tai. 2*8 ) 

‘ When the seer sees the Purusa , golden-coloured, doer , controller, 
risen from Brahman, then the knowing one, shaking off merit and 
demerit, stainless, attains to the maximum similarity 1 ( Mu. 3 T3 ) 

etc., for, Brahman becomes unlimited excessive Ananda, being realised by 
oneself, for itself as well as for another. And if that kind of realisation of 
Brahman is secured by one Vidya, what (is the use ) of another ( Vidya ) ? — 
and so, no possibility of combination; for, heaven etc., being limited from the 
point of space, time, and nature, there is the possibility of abundance from the 
consideration of space etc., and so combination is possible for one longing for 
that. But here that is not possible in the case of Brahman whose nature is 
opposed to that. And all the Vidyas have for their fruit the acquisition of 
Brahman through eradicating the beginningless Karman and A vidya opposed 
to Brahman-realisation; and so there is option itself in the case of all these, 
owing to their fruit being an unqualified one. But the Vidyas having the fruit 
other than the acquisition of Brahman, like the sacrificial rites having for their 
fruit heaven etc., may be taken optionally or combined in accordance with 
one’s will; because they have a limited fruit, there cannot be the expectation 
of abundance. (157 II 
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‘ ^lfW*T^$rvpftV%W$T<T ' (ST. wu) 
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' wftmt T 7JT T &TVRIW f '?: ’ ( 3T. *& \\\V**l ) 

cr=t i \ zzwi %ra%f?#r#F3n i cr ft 

e bft^r^mH (sr. miv) 

[ 468 ] There (the Sutrakara ) says — 

But the Kamya-acts should be combined as desired or 
not, on account of the absence of the cause mentioned before 
II58 ll 

— On account of their having no unlimited fruit — this ( is ) the 
sense. || 58 || 

Here ends the Vikalpadhikarana (25) 

In the case of the parts, their presence in what is their 
resort II 59 II 

( Adhikarana 26, Sutras 59-64 ) 

When the doubt is — whether the Vidyas resorting to the parts 
of the sacrifice, Udgitha etc., in 

‘ One should worship the Aksarci Udgitha as Om' (Cha. 1-1-1 ) 
etc,, are to be made use of as a rule in the sacrifices, because they are for the 
purpose of the sacrifice like the Udgitha etc., or as desired, being for some 
( specific ) human purpose like the Godohana etc. — ( it is ) proper ( to say ) 
that they should be made use of, as a rule — 

I say ( says the objector ) — In their case it is propounded that there 
should be no rule as they serve some human purpose as in ( the Sutra ) here, 

‘ JsCon-rule about meditation on them, on account of that 
being seen; for separate , non-obstruction indeed the fruit ' 

( Bra. Su. III. 3*41 ) 

—True I In order to make firm that same, it is being taken exception to by 
pointing out to some indicatory marks, and by reasoning. There indeed, it 
has been stated that they have a separate fruit owing to no restriction 
being seen — 

‘ There indeed both function by that ’ (Cha. !• 1*10) 
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*n^i3S*fc 1 i ir** w i^T%^5i \ 3Tf*nt ft ^Twiwrt i quit 

' ztftvrrmftw ’ (®T. <HW) 

sf sicff^, crerrft 

r *7y? fw^r ^77% s^?y/3v*7 (7?^ wtferfi *rwfw * 

(st. inn*) 

tow srfer ^rwrrai srf^n^ i ^r 

^R^fT ton 

( (^r. vin) 

^ ^JcTc^R^T Ttvtof I ^WTr^^Cf^^RcR1^fcT^7lqi^R^T 3TRf^- 

^raTfcRi rr^Ptt sfiqqsjd i stct ^qiy^i^M^F-if ^rfer 3nwire 

nqfn i softer aj an ir ^R3jfr£t#£nsn3R sqrat ^rererenrc<n *re 3*rto$- 

^tfcc^ ^=$ i hRtt inre n nfqT?Rtonr* 1 cTi^tkr ^ ^~ 

But it is not that in the case of the Upasanas, of the Udgitha etc., they 
should be included as a rule in the sacrifices, like the Udgitha etc. Whence? 
Tatsababhavasruteh — On account of the non-mention in the Sruti of thei* 

• * r 

association—that is to say, the non-mention in the Sruti of their being parts 
of the Udgitha. It is only when there is the state of a subsidiary, there is 
the rule about mutual association. For, even though some other qualification 
is not apprehended in this group of words 

‘One should worship the Udgitha ' (Cha. 1*1'1 ) 

still immediately after, in 

* Whatever one does by Vidya, by faith, by the Upamsad . 

that same becomes more powerful ’ ( Cha. 1-1*10 ) 

it is propounded that Vidya is the meats for making the sacrifice more 
powerful. Therefore, the Vidya whith is the means for a separate fruit from 
that of the sacrifice is enjoined for being performed in 

* Cne should worship the Udgitha 5 ( Cha. 1-1*1) 

In the case of the worship known as being the means of a different fruit from 
the fruit of the sacrifice, the practical application as a part of the Udgitha which 
is a part of the sacrifice is not proper. Therefore, when there is the expectancy 
for the resort of Upasana, the Udgitha which is proximate becomes merely the 
resort. Because Udgitha is a part of the sacrifice, the Upasana has Udgitha 
etc., as the resort made use of in the sacrifice; this another qualification caused 
by a desire to make the sacrifice more powerful, belongs to him alone who is 
qualified for the sacrifice and so, there is no acceptance of it as a rule in the 
sacrifices. It has ( already ) been said that being more powerful in the case 
of the fruit of a sacrifice means non-obstruction by the fruit of another 
powerful Karman, — that is to say, the fruit without delay from the sacrifice. 
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1 q^Kftesr*-*cr-h ^aTh^ h \ q’&Ri- 

^TT 5 

c *ifw twzttt wiftf wr% Tttw^ w/^ * ( st. ^ 1 3 11 <> ) 

TWSTTCrT- SIR ^T§TTc^rT^R*TT3t *! SJcT i^t 

fewrnri^t^rTrf^f^fffRr 

q^Frcshnqqit ^TTcj; w ^ u 

11 11 

?5TqR ^ SJId^qWHiqT?RlR?R^ 

' ?4fw% q ^177 w w*r*nw vwm nfhwrspp$nd ' 

( S?T. vn\sHo ) 

?r ^rm ^qqf i^fr 1 ^i^sr^cfRt ^reriR^ ^rqa^qqga 1 

3^R %|q ^Ft R RT *7mfTCTlW!?RT qT%r^cm^ I 3RTSFRHT *$qR 

H ^8 II 

wm^f ( ?$) 

grfrqnsnq^i cf^rq: qiq: w ^ w 


In the case of Parnata ( of the ladle ) etc., there is not mentioned in the Sruti, 
their being the direct means in respect of the fruit viz., the hearing of the 
non-sinful verse, as in the case of Vidya being the means of the fruit in 

‘ Whatever one does hy Vidya — that alone becomes more 
powerful ’ ( Cha. 1-MO ) 

— and so, on account of the non-contradiction of their practical application, 
as being part of Juhu etc., that are accessory to the sacrifice, and on account of 
the impropriety of the idea of the subsidiaries being the means of another 

fruit there, the mention in the Sruti about the fruit is just mere 
glorification H 63 || 

And on account of the Sruti. II 64 [| 

And the Sruti points out that there is, verily, no rule about the Upasana 
being taken up — 

‘ Brahma , verily , indeed, knowing thus, protects all round the 
sacrifice , the sacrificer and all the priests ( Rtviks )’ ( Cha. 4-17-10 ) 
while talking about the protection of all by the knowledge of Brahman. 
This is in order when the knowledge of Udgatr etc., is- not there as a rule. 
By this indicatory mark is known that the indicatory marks, the inclusion etc., 
mentioned before are (to be understood ) in a general way. Therefore, it 
stands that there is just no hard and fast rule. II 64 H 

Here ends the Yathdsrayabhavadhikarana (261 

Here ends the Thi r d Quarter of the Third Chapter 

in the Commentary on the Sdriraka-mimamsd composed by the 

Illustrious Revered Preceptor Ramanuja. 

»»»»»»■» »+♦« 
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ferm: 5 ^*-, ^ct id^n^icch4m » ? ?i% 1 % 5 ^ 3 ; ? smt, izsmi, 

3W^ ci% ^fr^Tr^i^i^uTr T?^s?a 1 <Tct: ? ?t©?r 1 =*^d # qfq^ 

gc^; 

* wwrfkT^^rfw *p?f * (%, ) 

' ^TTfW 7SY W%T^Fm'?r*pm <?J 7Q: WWfT^ / 
f7W TW^PPTU W7% *77^.' 7%?T^S7t7T // ’ 

( %. ) 

r ^TJ ’7S7* f*f*fW7rfTi ^T^'S^rT •R^iShrl W! 7% ^7 *7 / 

c7*77 f^JWTW^niWPm: mM JWJW 7f^- // 7 (g. \1V<£ ) 

?r?m|i n $ u 
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WTTt$w*fTRr ^rh: ih ll 

^r|^rrd: s^qpaf^nfH- ffcf i *r ire: 

■«■■■— n ■■■■■■ —., . —■■ — «-■—... .... ■> - — ■ > - ■ . - ■ ■. —. ■■ — ■■ ,. —. ■ ■ , -- — — ^ ■ mm 

Fourth Quarter of the Third Chapter 

Salvation, from this, from Word, thus Badarayana II 1 II 

( Adhikarana 1, Sutras 1—20 ) 

[ 470 ] The consideration about the oneness or manifoldness of 
Vidyas, involving the inclusion and exclusion of the qualities, has been made. 
Now is considered—Is salvation from Vidya or from Karman with Vidya as 
subsidiary? What proper? Atah—from Vidya, there is salvation—thus 

f 

opines His Holiness Badarayana. Whence ? Sabdat—there is indeed seen 
the word in the TJ panisads speaking of salvation from Vidya— 

1 The Brahman-know er secures the Highest’ ( Tai. 2T ) 

‘ 1 know this Purusa, great, of the colour of the Sun, 
beyond Tamos ; one knowing him thus, becomes immortal here; no 
other path exists for salvation ’ ( Sve. 3*8 ) 

* As the rivers, flowing on, disappear in the sea, abandoning 

name and form; so, the wise one , freed from name and form, 

attains to the shining Purusa beyond what is beyond ( higher than 

the high ( Mu. 3-2-8 ) 

etc. I) 1II 

[ 471 ] There the advocate of the prima facie view stands up— 

On account of being subsidiary, the statement about 
salvation, as in the case of others,—so Jaimini ( opines) SI 2 11 
It (is ) not that the acquisition of salvation from the Vidya is under¬ 
stood from the Word. Not, indeed, this word ( passage ) 
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srroT^ 
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‘ wwftv'zrtft } (%. ^I'l) 

fcqTT^ft IrS ^§*?5^Tr*Rt m50Tr^J^rsn%- 

^tr^ 5 igbqri^ rafa ^rr^rt *i^rd i 

TushrirmgifKmi t- J (t. ^ vi\n ) 

1^1 5T5 ^ ^j^MKjwT f 5i§w: SIF^T %ST Sqf^Id, |ld 

sn^cnqmi?^ 


' ^rJU^TJW: * 

1 ?ffo^7f?7r^ 7 
r ST^mt?rT Jf ' 

v3 nO 

* wwvwTrv ^ffr $mwwr% 9 


(sr. q. 'mm) 
( ?. imv ) 
( *. ^RIX ) 
(sr. q. inn*) 


gc^cu n ffiy \ d|q srm 

r ( 9T. ^Ulv* ) 

^rif I R«IHW iraq^uifa ^fRiqd Id RffimrSdffq 


‘ TTie Brahman-knower secures the Highest' (Tai. 2*1) 

etc., points out to the acquisition of salvation from knowledge, on account of 
its aiming at the propounding of the knowledge of the Atman as he is, the 
agent in the case of the sacrificial rites. Therefore, because Vidya is a 
subsidiary factor to the sacrifice, through the purification of the agent, the 

statement in the Sruti about the fruit there, is merely a glorificatory statement 
as in the case of other substances—so thinks the preceptor Jaimini. It is said 

‘ In the case of substances (materials ), purificatory rites 
and Karmans , as they are for the sake of another , the Sruti about 
the fruit would be ( only ) a glorificatory statement \ 

( Jai. Su. 4*3*1 ) 

But I say ( says the objector )—In the Vedantas is taught (described) the 
one to be known as fit to be reached by persons desirous of salvation, who is 
different from the Jiva who is the agent in the sacrificial Karmans—this has 
already been propounded by the Sutras 

* Jlot the other, on account of the impropriety' 

( Bra. Su. 1.1*17 ) 

‘ And on account of the mention of difference ' 

t ( Bra. Su. I. 1*18 ) 

4 But not the Individual Soul , on account of the impropriety' 

( Bra. Su. I. 2*3 ) 

'If fit he argued ) /ie, on account of the reference to the 
other , (we say)-J{o, on account of the impossibility' 

( Bra. Su. I. 3*17 ) 

etc., and that same Brahman is ( declared ) not over and above the Jiva owing 
to the case-co-ordination in 

1 That thou art ’ 

this also has been brushed aside by ( the Sutras ) 


etc. 


( Cha. 6*8*7 ) 



sr®FQ5r — V8*$ 
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W] 


fc^rnif^rnTOera; 1 ^m r i n^rw 

‘ m w^i ww * 

fra 

‘ *?: rm&rf ibw^ ’ 

r *T &TRWfW f 

fra 

' zmfymxjfr W^TW?H: ’ 


( 2T. S. ) 

( ST. ^Ulu ) 

(st. fravn ) 

(f. \\»\\) 
(5T. ST. V^WX* ) 

( ff. ^.IIVI^ ) 


fcmffTSIWnffcnf I cfc^f ^jfTr*raT %fl?a^T5fT 

fra rasirar* srraqisra ? ^FScrraq^ t^trp ^rmw^r 

I^l^riqfflrT^TJTratm^D^ HtCiH ^ ^TJcTfTo^T ’^if^rcTfisfra^^q- 

?ir^TrT??tq%fmT fra ^q^rTsmirra: i 

5f5 ^ ra^n^'n 5Fi^rg^%fTT * fi^ra 


‘ Additional but, on account of the reference to difference ' 

( Bra. Sfi. II. 1*22 ) 

etc. And the reference to the case-co-ordination in 

‘ All this has this as Atman * ( Cha. 6*8*7 ) 

6 All this , verily , Brahman ’ (Cha. 3*14*1) 

common to the sentient and the non-senti ent, and which is dependent upon 
the condition of being the Atman of the various entities known from 

*1 l?ho, abiding in Prthivi ’ (Br. 3*7*3) 

‘ VUho, abiding in Atman ’ ( ^a. Bra. 14*6*7*30 ) 

etc.—this has been reasoned out by (the Sutras)— 

‘ On account of the abiding, so Kasakrtsna ' 

( Bra. Su. I. 4*22 ) 

etc._So, how could Vidya be propounded as a subsidiary factor to Karman 

because the Vedanta passages aim at teaching the Atman as he is, viz. agent 
in the case of the sacrificial Karmans ?—It is stated (in reply )—The view of 
the Purvapaksin is that it must be admitted as a matter of necessity, that the 
Vedanta passages aim at instructing the nature of Jiva as he is, distinct from 
the body on account of the indicatory marks in the Vedanta passages them¬ 
selves, indicating that the Karman is the principal with reference to Vidya, 
and by the reference to the case-co-ordination fortified by them. 

Isay (says the objector)—It is not possible to speak of Vidya as 
associated with the sacrifice through the purification of the agent, on account 
of the absence in the case of the agent, of being invariably connected with the 
sacrifice owing to his being common to ( both ) popular and Vedic Karmans.— 
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l*-WqT : ffT4Id[ I I ^4°I* qjjf- 

fd KThr%S^ M (Id Rff> MrM ^cTR^t<T?fTJTTTTc^^qsnBqT?5T- 

S^T ^rg^s^RTT 5T I 3^1 Tq^RT: qrgffacgrencTi II * II 

[ 472 ] qrrm i%fTR ??|qfF|^fmi5Trf%^^Rf^R ^t?ct- 

^t®?t sra ? mm.— 

II ? ii 

^NII I SPqqTcP %%-q* TefioJIc^lSTfW^T- 

r w^nrmt f ? mw^wts^m?*?’ (®r. Mni^) 

CRT t cPJT =q 'dd'hl^Tl qWRST* 'f^Pr<| I 

e 7f WWf^^nff^TWT 3P7^7 "f*Tf I J ( TllcIJ ^|^o \ 

‘ $*Ttt Hftsfr fW^Tfn^TW°*FTTWf: I ’ ( f%. J. \ I i \<\ \ ) 

i sfcrr =t^%t ^Vt%tt?tt: w4 : ^rnipqqqpT * 

fqsncTJ jrwi II 3 u 


CI'he answer is ) 14ofc so, because the popular Karman is possible in the case 

of the agent although not different from the body, and because the nature of 

the eternal Atinsii distinct from the body is useful only m the sacrifice its 

entrance in the sacrifice through the propounding ot his nature, is not 

contradictory. Therefore, Vidya being subsidiary to the sacrifice, no salvation 
from it [| 2 || 

[ 472 ]. What again are those indicatory marks, by reference to the 
case-co-ordination fortified by which, the Vedanta passages are ascertained to 
be concerned with the nature of Jiva ?—There says ( the Sutrakara ) 

On account of the practical conduct being seen II3 |[ 

_ In the case of the Brahman-knowers, is seen in a large measure their 
being busy with the Karmans themselves—Asvapati of the Kekaya country 

indeed, the best of those that know Atman, said to those sages who had* 
approached him for that knowledge 

‘ 1 am > ™deed. Your Reverences, about to perform a sacrifice ’ 

Q . , . T T , (Cha. 5*11*5) 

. im “ arIy also > lanaka and others, the foremost of Brahman-knowers are known 
m the bmrti to be devoted to Karman— 

^ Janaka and others secured all-round perfection by Karman 
alone , _ 

i tt 7 ( Gita 3*20) 

knowledge* ^ V&fmmei many sacrificeS ' the depository of 

^cf™f° r v'i5 e - aUS j ® rah ” an - kD ° w « S are known to regard Karman^as the 

M,»T P *1 ^ dy lh defimte y 3 subsidiary factor of the Karman by aiming at 
^knowledge of the nature of the agent-and so. from Vidya, no saTvation 
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ft mmr. to iVwi^ 

' ^77% 37^*7m?Y?7 ^7% » 

- ^ ^ (®T- ‘Jim* ) 

TA ; T* m: ^ u,, ^'^T5TT^M ^RT, TO *3*0^ 

W^TTO I 

' ftzrw i&frw' ( , 3T<imsa > > 

f%€TWT5rf^TT ^p:i, 8 „ ^ ^ 

^TTT^TO^ II H || 

*v -b 

( f. *1YR ) 

wTu^ ,r^ ^ 1 ^ %5T S * n ^ r f%^TTt ^Tf 

^T ftRHIfl H ^ II 

T473J fyncTef: q^MMM i fe&n ^ Tf ft^cf >rerer i 

' ?™*Wtoii*nfar vwfcwi ^ vrfffifrnfimmin **$ 

7TJTT ; c 


r -; 


c7 f^m^wm > 


C Cha. 1*1*10 ) 


Here Athe Sutraklra ) saysf Ca “ ry ““k^*" drived at.- 

That, from the Sruti II4 II 

The Sruti itself says that Vidya is subsidiary to Karman 

fhn . , Whatever °ne does by Vidya, by faith , by the Upanisad— 
that alone becomes more powerful * f Ch' 1*1.-in'* 

thus. Xt is not possible for this Sruti being construed with merely the Udgitha 

on^countoftheconte.rXor.the Sruti is more powerful then the context. 

‘ Whatever one does by Vidya ’ 
indeed, refers only to the Vidya. || 4 || 

On account of the accompaniment II5 II 

Him Vidya and Karman accompany ’ f Br 4 4 ? > 

^tT^“ mbina tV V ^ S andKarman - the imbfuation 

i ya is a subsidiary factor in the manner mentioned. l| 5 || 

(VidyS) »6 » Unt ° f the iniunCtion for one P osses sed of that 

V • * J Vldya1S known t0 he subsidiary to Karman, owing to Karman 

being enjoined upon one possessed of Vidya. In 8 man 

. , H ? mn { r f urned from the household of the preceptor, having 

studied the Vedas as presorted in the spare time after having 
performed service to the preceptor , to the family , in a clean region ’ 

( Cha. 8*15*1 ) 
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fRnft Fqcqsqqqqq: fqfqfqfqqtqq^i^TTsqqqqq qq fqq'qifa i 

afefeqqq?q fjsqqqftra ^rffe i awl q§ffemq qr4g ferg^fai q 
HWTT^fqiqq^qH n ^ n 

ll ^ li 

fcT2J q feTTef: gqqiq:— 

* *OT7W f$r*rrfaTz&w fim:’ ( f. ^ ) 

SrqTrqfe jjqqrgq^q q?4§ fqq$q fqftqtmcqnfar qq q^feqqq*q^, 
fen u qrqfffqfq u « u 

r474 J qq^TH, q^fe— 

^fq^iq^nf li <s n 

^TsqTrq^T sqifrT '-1 ifem qq s^qm: i ^q: ? ^ffe^Tq^^Tm; i q?4g 
^^qi^qqcq4tqnqqrfeTfq^ra^qqj5qm3a!iq7<r^Tfe^qT^q^^ q?> 
^q q^roTT qqqqtq^TT^qqqt qTq^iqoRq fenq: q*Jiq?qq qqq J 

* *- ■■ ■■- — — — -- ■■■■ I ■■■■! \ — . " - — - - _ 

etc., the Sruti enjoining Karmans on one who has studied as known from 
—Having studied the Vedas—enjoins this upon him alone who has studied 
right up to the comprehension of the sense. For, it has been established 
that the study (is to be carried on) till the comprehension of the sense. 

Therefore, because the Brahmavidya is also employed in the Karmans, it is not 
meant for a separate fruit H 6 || 

On account of the rule II 7 II 

For this reason also, no salvation from the Vidya—On account of the 
whole life of a person knowing Atman, being employed as a rule in ( the 
sacrificial) Karmans as in 

‘ C Engaged in ) verily , performing Karmans , one should 

desire to live a hundred years ' (I* 2 ) 

it is known that the fruit belongs tc Karman alone ; Vidya again, is 
subsidiary to Karman (] 7 || 

[474] This ( prima facie view ) being reached, we say ( in reply )— 

But on account of the instruction about the additional 
(entity), this (view) of Badarayana, on account of that being 
seen 11 8 II 

By the word Tu the ( above ) view is turned away—Salvation comes 
from Vidya alone. Whence ? Adhikopadesat—on account of the instruction 
about the Highest Brahman, as fit to be known, which is an additional 
different entity from the Jiva, the agent in the Karmans, owing to its being 
the mine of innumerable, surpassing and unlimited qualities that are opposed 
to every thing fit to be abandoned.—So, the view of His Holiness Badarayana 
is that the fruit (is ) definitely from Vidya. 
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dW^jji qdJ4Hr4WISra<?i^ld I 3v£I*j; ? 
d^^Tdiq; \ §r*t m$w w^dguii«fi<^r ^rm t^ctmr^- 

v Wf ^ftarfaq^T fff^q q^TTT%g: q^I ^TWt ^5flq^i3l4^§ 

* 3W%tTTrwT f^mr fenffrf^ftwtsiwiwzjcdi s/y »nw mr&w: 

tfr^sfW * ( ST. ) 

' i wf 57W 7 ?w i mrwisv*T?i } (gr. $RiX) 

e ^w* ' ( 5 . ini^) 


' vuf*r ?7fwf7^w wrmj%^f ^Rww^n ^ ’ 

(% ‘><0 

' *7 ^W ^|7W &tr*?: * (%. ’U ) 

‘ V ?77 WTWT TW^iR ZTWFR W^W *7f / 

STT^f J ?f7W7 7^757 TW^JTU // ' ( ft. ) 

' 77 ^ ywifrrftfa *rmr& ?w % 7 jrwk (I t- J 

Cv. O 

( ft. ) 


Let the indicatory marks stand over. As regards the instruction about 
something fit to be known, it however refers only to one additional to the 
inmost Atman, the agent, for the matter of that. How ? Taddarsanat—on 
account of that being seen—on account of it being seen in the passages 
instructing about the knowledge* of the Highest Brahman, the mine of 
infinite qualities impossible to be thought of in the case of the inmost Atman 
even pure or impure, which is fit to be known, from which even the taint 
of what is fit to be abandoned is driven away, whose sport consists in 
creation, sustenance ( glory ), and dissolution of the world, created out of its 
own thought, omniscient, omnipotent, the bliss of which is immeasurable 
by speech and mind, the over-lord of Jivas, the Supreman Ruler of everything, in 

* Having the sins destroyed, ageless, deathless, bereft of grief , 

without hunger, without thirst, having the desires fulfi led , having 
the thoughts fulfilled 1 ( Cha. 8*1*5 ) 

1 It reflected—may I be many ; may I procreate. It created 
Tejas ’ (Cha. 6*2*3) 

‘ Who, omniscient , knower of all ’ (Mu. 1*1*9) 

‘ His great power is heard as manifold , and natural know¬ 
ledge, strength ( and ) activity' ( Sve. 6*8 ) 

‘ He, the one Ananda of Brahman ' ( Tai. 2*8 ) 

‘ From whom words turn back, along with the mind , without 
reaching ( him ); one knowing the Ananda of Brahman, fears not 
from anywhere ’ ( Tai. 2-9 ) 

* This, the Lord of all, this, the supreme master of beings; 
this , the protector of beings; this , the bridge, the support * 

( Br. 4*4*22 ) 
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< w ^rwf ^mfwwn'wwi w ^fk^rfwwT w mrfwm 9 

( %. %\*> ) 

e ?w?w m zr&izw wumw wrfw wwrm^ww fwwm fwm 9 

(I- 3im) 

‘ vfiwr?m%Tfft mtw / mwlffw *$■: i w?m?ww'wk^*w i wcwwiwfw 

WWW: ’ (%. ) 

fc€Iir ^51 ^iq|5T7T5^q qcqJTTrfR: ^TTcI^ 

*i^usTq sn^cn# T^sn^JTiH^q^cR^ ^ 

fesncf; g^rro ^far u <: u 

[ 475 J gfRN 

5 II ^ H 

^f%?f qjJT%5R?^T5nf^n qwffmM era < t%it9t sisrf%fq 
i g§rf%?r qrq%gi^?#TOt^Tf^Tq»THr?T^i ? ^ggR^qnq i t| 
smriqqf rnwwjw' 

‘ wrw: wwwwwv f¥wm wwwmwrw^ ttwwt ww w$wtw% 9 

( #T. ‘M'A ) 

‘ He, t/ie cause, the Lord of the lord of the sense-organs ; 
and for him there is no progenitor , nor the lord either 1 

( Sve. 6*9 ) 

‘ Under the direction of this Aksara, verily , ( O) Gargi , f/ie 
Sun and f/ie Moon stay on supported ’ ( Br. 3-8*9 ) 

‘ Through fear from him , the wind blows on; through fear 
rises the Sun; through fear from him, Agni and Indra also-Death 
runs on as the fifth 1 ' ( Tai, 2*8 ) 

etc. Therefore, in the instruction-passages about the knowledge, there is 
not even the trace of the inmost Atman who is the agent, almost like a glow¬ 
worm, who is associated with things fit to be abandoned like Avidya etc., and 
so, the fruit of the Vidya referring to the highest Purusa, is immortality, 

r 

of the nature of the attainment to him, which is mentioned in the Sruti in 
various places. And thus it is well stated that salvation (the human purpose 
in life, is ) from Vidya. || 8 || 

£ 475 ] The Indicatory marks are also refuted—• 

But equal is the mention in the Sruti II 9 II 

As to what has been said that Vidya is a subsidiary factor of Karman, as 
the performance of the sacrificial rites is seen in the case of the Brahman- 

knowers.—That ( is ) not ( so ). There is the equal mention in the Sruti of 
Vidya not being subsidiary also—That is to say, the mention of the performance 
of sacrificial rites in the case of the Brahman-knowers is not exclusive, on 
account of the non-performance also being mentioned. For, the abandonment 
of Karman in the case of the Brahman-knowers is seen in 

* The sages , descendants of Kavasa ( said ) —- Why should 
we study ? Why should we perform secnfices ? ’ ( Kau. 2*5 ) 
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( st. Tnn ) 


etc. Therefore, because the Brahman-knowers are seen to be abandoning 
Karman, Vidya is not a subsidiary factor of Karman._ 

How can it be reasoned out that there is *the performance of Karman 
as also the non-performance in the case of the Brahman-knowers ?—( The 

answer is) Karman, the sacrifice etc., bereft of any consideration of the 

fruit, being a subsidiary factor of Brahmavidya, it is appropriate that the 

pe ormance of that kind of Karman is seen. And (the Sutrakara ) would 
state—(the following Sutra )— 


Expectancy of every thing , from the Sruti about the saa ifice 
etc., like the horse ’ ( Bra. S5> IIL 4 . 26 ) 

And as the Karman, the same sacrifice etc., being for the sake of some fruit, 
is opposed to Brahmavidya with salvation as the only fruit, it is far more 

f?j r< - Pr ^ ate t ^ iat t ^ ie non-performance of just that should be seen. If 
Vidya were to be a subsidiary factor of Karman, abandonment of Karman would 
not be appropriate on any account. || 9 f| 


[ 476 ] -As to what has been said —that by the Sruti itself is known 

that the Vidya is subsidiary to Karman—(the Sutrakara) says in that 
connection— 


Not prevailing everywhere II10 11 

; 

This Sruti does not pertain to all Vidyas, but pertains to Udglthavidya 
alone. The word Yat the particularity of which is not ascertained in 

‘ Whatever he does by Vidya ’ ( i*i-lo ) 

refers to the particular Udgltha, the matter in hand in 

‘ One should worship the Udgitha ' 




( Cha. 1-1-1 ) 
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[ 478 J %n^cf‘- ^4ra^Fnft^TT %a^T^. 

'wT^ptfc?' ( m- ^n u ,n ) 

^I^TWn^cTT TT^TRTrj; I 5T V si^^, 3TraTO?i3rcR- 

Por, what he does,—that cannot be construed with Vidya. Having pointed 
out by the word Yat what is being done by Vidya,—it is said that the same 
is more powerful, in 

‘ Whatever he does by Vidya...that same is mote' powerful* 

(Cha 1*1*10 ) 

II 10 II 

[ All ] And as to what is said that the combination of Vidya and 
Karman is seen in 

‘ Vidya and Karman accompany him ’ ( Br. 4*4*2 ) 

and so, Vidya is subsidiary to Karman.—There says ( the Sutrakara ) 

. Division as in the case of a hundred II 11 II 
On account of the way of reasoning mentioned in 

‘ Vidya and Karman accompany him ’ ( Br. 4*4*2 ) 

Vidya and Karman have different fruits; and so, a division should be seen 
here,—Vidya accompanies for its own fruit, and Karman accompanies for its 

r 

own fruit—Satavat—Just as when it is said that a couple of hundred ( cows or 
coins) goes to the seller of the field and the jewel, it is apprehended that 
there is this division viz.,—a hundred for the field, and a hundred for the 
jewel; similarly, here also II11 H 

Of one who merely studies II 12 H 
[478] As to what has been said—because Karman is enjoined in the 
case of one knowing the Vidya, Vidya is subsidiary to Karman—This ( is ) not 
right—In 

* Having studied the Veda' (Cha. 8*15*1) 

there is tha injunction for one who has merely study (to his credit). Not 
indeed, does the injunction in respect of study alone make a man turn to the 
apprehension of the purport, because the study (of the Veda) like the 
keeping ( of the fire), culminates merely in the grasping ( understanding ) of 
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r 479 J 

‘ ^TWf ^77/or ' ( f H ) 
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^ng; i si i# #w sra f%^nf^- 
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‘ wfinw t$ mrn^wn^rwT 3RW* ; ( %t ) 

gf33ftfq*c3i ^wuiiim*isi*4n^dd4Rc^Tg: » ^ » _ 

the mass o£ syllables. And in the case of a person who has grasped his own 
Veda-section, as it is seen that he comprehends the Karman leading and some 
fruit, he of his own accord proceeds in respect of the fruit ascertained, to the 
consideration of its meaning. Thereupon, one hankering after Kaiman 
proceeds to know Karman, and one hankering after salvation, to know 
Brahman—and so, Vidya is not subsidiary to Karman. Although the study- 
injunction itself directs one towards the apprehension of the purport, still 
Vidya is not subsidiary to Karman, because Vidya is a different thing from the 
knowledge of the purport. Just as, from the knowledge of the nature of the 
sacrificial rite, Jyotistoma etc., is a different thing,—the performance of that 
sacrificial Karman, which is the means of the fruit; in the same way, Vidya 
which is the means of salvation, denoted by the words Dhyana, Upasana etc., 
is definitely a different thing from the knowledge of the nature of Brahman 
having the form of the knowledge of the purport ; and so, even the tinge of 
the association with Karman exists not in that ( Vidya ) 11 12 if 

No, on account of non-distinction II 13 H 

[ 479 ] As to what has been said that 

‘ Performing Karmans alone, here * (I» 2 ) 

having turned away the Atman-knower from knowledge, restricts a person to 
the perfor ma nce of Karman as long as he fives—that is not appropriate. 
Whence? Avisesat—Not, indeed, is this rule the cause of some special 
statement, because it refers to an independent sacrificial Karman, which is the 
cause of the fruit, as the passage could also be regarded as proper, referring to 

Karman which is subsidiary to Vidya, as in 

* cfanaha and others attained indeed to all-round perfection 

by Karman alone ' C Gita 3 *20 ) 

the worship persists also in the case of the wise one right up to his departure 

( from the body ). II13 U 
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Thus having removed the objection by the natural interpretation, (the 
Sutrakara ) gives the meaning of this passage 

* Performing Karmans alone here ’ (1.2) 

Permission, definitely for praise. II 14 II 

The word Va means emphasis. 

1 All this is enveloped by Isa' (I. 1) 

—this being a Vidya-chapter, this is just permission to perform Karman for all 
times, for the praise of the Vidya. On account of the greatness of Vidya, one 
although perfor mi ng Karman always, is not contaminated by the Karmans—thus 
indeed Vidya comes to be praised. The remaining part of the passage 

* Thus in you , not otherwise from this exists; Karman sticks 

not to a person' (1.2) 

points out to the same—Therefore, Vidya is not subsidiary to Karman II14 [I 

And at will, some II 15 II 

[480] Furthermore, some students of some recension read about a 
person devoted to Brahmavidya, abandoning at wilt the householder’s stage of 
life, in 

‘ What would we do with progeny , for whom there is this 
Atman , this world ? ’ ( Br. 4*4*22 ) 

—This statement speaking of the abandonment at will of the householder’s 
life by a wise one who has become free from attachment, points out to 
Brahmavidya not being subsidiary to Karman For, if Vidya were to be 
subsidiary to Karman, sacrifice etc., the abandonment of the householder’s life 
at will is not possible for one devoted to Vidya. Therefore, Vidya, (is ) not 
subsidiary to Karman. [| 15 || 
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And the destruction 11 16 U 

And in every Vedlnta work, students read about the ‘ destruction by 
Brahmavidya, of Karman constituted of merit and demerit, the root of all 
misery pertaining to the worldly existence— 

‘ The knot of the heart is broken, all doubts are smashed, 
and his Karmans are destroyed when is seen that High and 
Low * ( Mu. 2*2*8 ) 

etc. That would not go well, if Vidya were to be subsidiary to Karman 
1116 || 

And in the case of the celibates; for, in the (Vedic) 
Word 11 17 II 

[ 481 ] Vidya is not subsidiary to Karman, on account of the presence 
of Brahmavidya in the celibate stages of life, and on account of the absence 
of sacrificial rites like Agnihotra, Darsapurnamasa etc., therein. 

I say ( says the objector )—There are, verily, no stages of life pertaining 

to the celibate, on account of the Sruti referring to the qualification right up 
to one's life, for the performance of the Agnihotra, New-moon—Full-moon 
sacrifices etc., as in 

* He performs the Agnihotra, as long as he lives 1 

( Apa. £>rau. 3*14*8 ) 

—and on account of the unauthoritative nature of the Smrtds as opposed to the 

Sruti. Therefore (the Sutrakara ) says Sabde hi—For indeed, in the Vedic 
passages themselves they (the stages of life ) are seen, in 

* The three pillars of Dharma ’ ( Cha. 2*23*1 ) 

* And who these worship Sraddhd as Tap as in the forest' 

(Cha. 5*10*1 ) 
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* Longing for this very world, those who renounce, go away ' 

, ( Br. 4*4*22 ) 

etc. The Sruti—As long as life lasts—refers to one not freed from attachment 

II 17 II 

Reference (says) Jaimini, on account of the absence of 

f 

injunction; (the Sruti) indeed condemns II 18 II 

[ 482 ] As to this ( statement) that in the Vedic passage — 

‘ The three pillars of Dharma' ( Cha. 2*23* 1) 

etc., the stages of life pertaining to the celibate are seen, and so, they do exist— 
this is not proper. For, in the passages such as 

'The three pillars of Dharma ’ (Cha. 2*23*1) 

etc , there is made a mere reference to those stages of life,—that is to say, a 

mere repetition. Whence this? Acodanat—that is to say, on account'of 

there being no injunction. There is not to be seen (heard) here an iniunctive- 
word. By 

‘ The three pillars of Dharma ’ (Cha. 2*23*1) 

etc., indeed, is praised the worship of Brahman as Pranava which is the sub¬ 
ject matter, on account of the conclusion in 

‘ One stationed in Brahman goes to immortality. ' 

pp. c u • j , . . C Cha. 2*23*1 ) 

iherelore, here is made merely a repetition of the statements about those 

stages of life, for (some) other purpose. As (the passage ) 

'And these who worship Sraddha as Tapas in the forest' 

, _ . . (Cha. 5*10*1) 

aims at the Devayana-injunction, there also ( exists ) no possibility of any 

injunction about other Asramas. For, on the contrary the Sruti condemns 
other Asramas in 





W] 


[ Para 483 


' m f Tnrf ' (%. t hhr ) 

frqi(5«hr t aw srrewr ^ ^rfhci %wft<hiw1 n u 

wph n ?<*> w 

[ 483] *T^n3W4*f WH*$4 » ^cTi 2 

'Hi^^ i ^R«ruji ftiicfygtqmHti i«i f| ftq ramrera nn f i 

‘ WRt THftfrVf: 3 (&\.^W\\\) 

wK-ki ^ra^l^cq4cuil ^ETcft ^T ^OTFR * »W *If^lT- 

wwt ^wjirtar #swcfrw cto snfH^^rF^q^w *w dRcRq ihIm 
^ fo^^ufawR^rw. ? 5T ^ wi^r^w ^rs^R ?w ?rn g^Rfw^ 

^wiRw 5=?fR 

' TTT w?ww: 3 ( 3T. ^run ) 

^*JU spsnr! f^cTw^dl-M fid l 3W** 

' irwr^wj 5 ( gr. nmn ) 


‘ 77ns one, venly. is the killer of the heroes of the gods, 
who discards fire ’ ( Tai. Sam. 1*5*2 ) 

etc. Therefore, there are no Asramas for the celibates—So opines the 
preceptor Jaimini (118 [| 

(The other Asrama) has to be gone through (says) 

/ 

Badarayana, on account of the Sruti pointing to similarity. 

II 19 11 

[ 483 ] His Holiness Badarayana thinks that like the householder s 

stage of life, other Asramas also have to be gone through. — Whence ? 

; 

Samyasruteh—On account of the Sruti pointing to similarity.—For, in the 

Sruti is seen even in the case of those Asramas similarity with the Grhastha- 
srama, which is admitted as being acceptable. The mention for praising one 
who is established in Brahman, beginning with 

‘ The three pillars of Dharma ’ ( Cha. 2*23*1 ) 

is the same in respect of the householder’s stage of life, and the other stages 
of life. Now, if it is the view that the repetition of the Grhasthasrama is 
possible only if its existence is already established and so its attainment has 
necessarily to be accepted; that is equally applicable to the others also; and so, 
why this partiality for the otherone ? Not again is it proper that only thefeature 
of the householder’s life is denoted by all the words, sacrifice, Study, gifts, 
penance, celibacy etc., in that case celibacy and Tapas would be possible only 
in the case of the householder, on account of the impropriety of the statement 
about division—First, Second, Third—after having combined them, together, 
as the Triad in 

‘ The three pillars of Dharma ’ ( Cha. 2*23*1 ) 

—therefore, by 

* Sacrifice , study , gifts ’ 


( Cha. 2*23*1 > 
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is referred to, the Grhasthasrama. The word Adhyayana refers to the repeti¬ 
tion of the Vedic passages. By the word Tapas the Vaikhanasa and the ascetic 
are to be taken, because both prominently comprise Tapas; for, the word 
Tapas is used in the sense of the mortification of the body. And that is 
common to both also. The duties themselves of a Brahmacarin are denoted 

by the word Brahmacarya. The word Brahmasamstha being mentioned in the 
Sruti later in 

‘ One stationed in Brahman goes to immortality ’ 

( Cha. 2*23T ) 

is to be understood etymologically and is common to all the Asramas, on 
account of the possibility of being stationed in Brahman in the case of the 

followers of all Asramas. Brahtnani samstha—establishment—establishment 
in Brahman and that is undoubtedly possible in the case of all. Only followers 

of the Asramas deficient in the attachment to Brahman, resort to the holy 
worlds. And amongst them alone, the one attached to Brahman becomes the 
enjoyer of immortality. All this has been very clearly stated by His Holiness 
Parasara, having mentioned the fruit up to the acquisition of the Brahmaloka 

in the case of those who are merely attached to the Varnas and the Asramas, 
beginning with 

‘ The world of Prajdpati for the Brahmanas 1 (V, P. l-6*34) 
and ending with 

1 The world of Brahman is mentioned in the Smrti for the 

♦ 

Samnyasins ( ascetics ) ’ ( V. P. 1*6*37 ) 

in mentioning the acquisition of Brahman by those attached to Brahman in 

‘ Those Yogins , indeed, who are always meditating upon 
Brahman wholeheartedly , for them that is the highest place which 
the wise ones see . ’ (v. P. T6*38) 
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Therefore, the Asramas also of the celibate on par with the Grhastha- 
srama are seen, and so, they also have to be gone through. By Aranye in 

‘And these who worship Sraddha as Tapas in the forest ’ 

(Cha. 5*10*1 ) 

also—because the Devayana-injunction stands in need of accepting that 
Asrama where penance is prominent. — there also the attainment to that has 
got to be accepted 1119 (| 

[ 484 J Having propounded that in the reference-view, and the 

injunction-view, these ( Asramas ) also have to be gone through equally with 
the Grhasthasrama —(the Sutrakara ) now says in order to propound that 

there is the injunction alone of all the Asramas, not merely repetition— 

Injunction definitely, like carrying il 20 1| 

The word Va is for emphasis. This is indeed an injunction of all the 
Asramas as in the case of Dharana—Just as in the Distagnihotra-sacrifice 
from the passage—Carrying the Saraidh down, he should follow on swiftly ; 
for, he carries it above for the Gods—although it is of the nature of a mere 
repetition, an injunction is enjoined, on account of the carrying above not 

known before. That is said in (the chapter ) Sesalaksana 

‘ ( There is ) however the injunction for carrying, for that is 
unknown befw'e . ’ ( Jai. Su- 3*4*3 ) 

Similarly here also, on account of the thing not being established before, an 
injunction alone has got to be accepted, like the injunction about the Asramas 
in respect of the Jabalas taking it to be as though not being there, in 

* Having completed the celibacy-stage, one should become a 
householder; leaving the house, having become a forester, (one) should 

3^ 
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[ 485 J ^f^f5?T — 

‘ ff T?T WRt W¥; VW-’ V Ziftw: 9 

(sr. *}nix ) 

Schd^idk^ T R ^T^TTFT =F7r3q^f3t#01Tt^iJn^lR 


renounce ; or otheruhse too, one should renounce right from the 
Brahmacarya , or from the house , or from the forest. The very 
day one gets disgusted , the same day one should renounce ’ 

( Ja. 4 ) 

even in the case of these_and other passages referring to other Asramas, the 
establishment of the Asramas has got to be accepted — this has been 
propounded. 

Thus on account of the definite statement (injunction ) about the other 

Asramas, the Sruti about the debt, the Sruti—Yavajjlva ( for all life )—the 
Sruti condemnatory—all these are to be known as referring to those alone that 

r 

are not free from attachment; other Srutis enjoining Karmans to be necessarily 
gone through right up to departure (from the body), by the Brahman - 
knowers, and the Smrtis also refer to the particular Asrama-duties in their 
respective cases. Therefore, on account of the prescription of Brahmavidya in 
the case of the celibates, it is established that there is salvation from Vidya 
II 20 || 

Here ends the Purusarthadkikarana ( 1 ) 

If (it be said) merely praise on account of the inclusion 
(the answer is)—No, on account of the thing being not (men¬ 
tioned ) before, n 21 11 

( Adhikarana 2, Sutras 21-22 ) 

[485] This is now considered— 

'This one , he is the most eminent Rasa of all Rasas , the 
highest, infinite , the eighth , what the Udgitha ’ ( Cha. l-T-3 ) 

( passages ) such as these—Do these aim at merely the praise o f Udgitha etc., 
which are the parts of the sacrifice; or, are they for the purpose of prescribing 
superimposition of the idea of being the most eminent Rasa etc., in the case of 
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^sO^n^niHTTi'r^idHisriit^rf 5i*Kiwf ^— 


sr^rtrn^—sTTi^ra:, crt t 


?r ^ 



IHHN'r^qq^ 1 $cT* 2 



srqiffrsrac \ * sr^^rfCr v-rawHcwji wmreR qf qraq^n cTrsn^POTf^- 
rqr^ra ^^m-Hii^di«i^<d; i *r ^r, ^ ^rf ^tq? 

3TT^q^t—^TT^rT^RT^Tr^d W qRTl%%W dr^Rq^q^IsT^cT \ 3?cP 

sfj^fwfqif|q><tfi%#a«Tg£feiiRg < * 3 c \ h iRgfiifo re wfo n n 


W^KN |] ^ || 


Udgitha and others ? Here, having admitted that the propounding aims at 
the worship, and worship being for the sake of salvation, it was stated that 
there was no rule about the worship being included in the sacrifices. —What 
proper ? The passages aim at mere praise. Whence ? On account of the 
inclusion of Udgitha and others; for, having admitted Udgitha and others 
which are the limbs of the sacrifice, their being the most eminent Rasa etc., 
is set forth. Just as in the case of tbe statement advocating the ladle and 
others as being the earth and others, ( the statement) — This same, ladle; the 
heavenly world, the Ahavanlya (fire) etc.,—aims merely at its praise, 
similarly here also. So, this is the doubt raised — Stutimatramupadanaditi cet 
—If it be argued that on account of the inclusion of Udgitha etc., it is intended 
to say that these passages are merely for the sake of their praise — 

Here ( is ) the answer — Napurvatvat — it is not reasonable that ( the 
passages are ) merely for praise. Whence ? Apurvatvat — on account of 
their being not ( proved, seen ) before. Not indeed, are Udgitha and others 
apprehended as being the most eminent Rasa etc., by another means of 
proof, so that ( statements about ) their being the most eminent Rasa etc., 
would be repeated for producing the idea of being praiseworthy. Nor again 
is any injunction about Udgitha etc., nearby here, so that like (the passage ) 
—This same, ladl^; the heavenly world, the Ahavanlya ( fire ) etc., — that 
could be accepted as aiming at their praise, in some manner or other, on 
account of its forming up one sentence. Therefore, it is reasonable that 
there should be the prescription of superimposition as being the most eminent 
Rasa etc., on the Udgitha etc., for the purpose of the accomplishment of 
the fruit, the possession of power by the sacrifice etc. || 21II 

On account of the word denoting the optative II 22 If 
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MK« n g rn% ? ?f^ fawiwim, ^k^4Hir f^n^n^TRf tth^ fWi*RrPTra 
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^cf*. ? IMc f r^ TlgT^fPT^T 1 3TTWRTRl ^I'Hkcf, frg^I r[^f, *T*jW^PTt R^TT, 

- -- _ _ _ _ . - -*’ 1 ■ ■ ■ - ■ 

And on. account of the word denoting the optative mood, in 

* One should worship ' (Cha. 1*1*1 ) 

it is reasonable that it should aim at injunction; for, a word denoting an 
action, endowed with an injunctive termination makes one comprehend 

its sense which is the object of the injunction itself. Therefore, these Sruti 
passages are for the purpose of enjoining worship. II 22 || 

Here ends the Stutimatradhikarana (2) 

If ( it be said) they are for the Pariplava, ( the answer 
is ) —No, on account of that being specialised II 23 II 

( Adhikarana 3, Sutras 23-24 ) 

£ 486 ] The legendary discourses in the Vedantas such as 

‘ Pratardana, verily , the son of Divoddsa , indeed, went to 
the dear abode of Indr a ' ( Kau. 3T ) 

5 Svetaketu, indeed , was the descendant of Aruna ’ 

( Cha. 6T*1 ) 

— Are these legends (episodes) etc., for the purpose of employment in the 
revolving legends, or for the purpose of propounding a particular Vidya ? — 
While considering this, if it be argued that because the legendary discourses 
are employed in the Pariplavas ( revolving legends ) in (the passages )—They 
narrate the episodes-— it is not reasonable that they stfbuld be prominently 
for Vidya—(we say) — No, all legendary discourses cannot be employ¬ 
ed in the Pariplava procedure. Whence ? Because the practical application 
is specialised. Having stated—They narrate the episodes,— in that same place 
the legends about Manu and others — Manu, the son of Vivasvat, the King — 
are specialised. Therefore, it is known that they alone are to be employed 

there. Therefore, the Sruti passages dealing with the legendary discourses in 



Wj sti&W — V8 ^ [ Para 487 

i 3 *cHttci+N ft mm ?ft *mq!r i 

rRHRT ^#?r^n^TIHgrT?i: qiftgOTfNiqft, 371q § ftqift’msjt: II ^ 11 

^t w w w 

a 

' 9777*77 *77 9R fgsg-: ’ ( f. ) 

HpJJ W MI l%nftHrofc$q cIRTft I W 

' msufr ^' (%. 4 v'mi ) 

5iRfqS3FsN R qTRggifeR: II ^8 tl 

TrhgHiM^M (f) 

^RT ^ 11 II 

(ztmzw », H. ) 

[ 487 J ^kiM^^cir^R^iualqC^qiT’ii^ ftiftcRm > ft?jm^ 

snsTRim: ^n^T7R 

' ?7# ’ (5T. q. ^ 1^1 n vs ) 

?r7JTf^r* ^ I teT ST #wfirq RT^Wl^-— 

37rT qq ^nriF^RTSR^n, sfti qa snsiwm ftsn^T^rm ^it 


all the Vedantas, are not for the sake of the Pariplava-procedure, but for 
the purpose of enjoining a Vidya II23 [| 

And likewise on account of forming up one sentence II 24 II 

And because the legendary discourses are connected as forming one 
sentence with the injunction in 

* Atman,»venly, (0) dear one, should be seen' (Br. 2*4-5 ) 
etc., it is known that they are for the sake of the injunction of the Vidya 
alone. Just as ( the passage ) 

• He wept ’ ( Tai. Sam. 1-5*1 ) 

etc., are for the sake of an injunction about some action, not for the sake of 
the Pariplavas || 24 || 

Here ends the Panplavadhikarana (3) 

And for this very reason, no need of keeping the fire 


etc. II 25 II 

( Adhikarana 4, Sutra 25 ) 

[ 487 ] In passing, two matters have been considered, while 
discussing the question of praise, related to some indirect connection. It is 
stated in the Sutras— 

‘ And m the case of the celibates ; for , in the ( l?edic) 
word 1 ( Bra. Su. III. 4-17 ) 

etc., that there are the followers of the celibate stage of life, possessed 
of Vidya. 


Now a doubt being there—Because there is the absence of the 
sacrifice etc., in the case of the celibates, Vidya which is subsidiary to that is 
not possible, — (The Sutrakara ) says—Atah eva cagnlndhanadyana- 
peksa — Because the celibate followers of the Asramas are admitted by the 
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[488] 2JTf f^fSTI ^fll^rffal^Jcfr^ ^T^T4RT rrft 
w^rw4*i|ki 1 WTft^TOq 

‘ffifafcr' ^ (f.vm^) 

3 ^ ^ T r^Hq ft 5T l 3TcT ^TT5 wfi^TI, 5% > sriilCNTft- 

^P'T^tht'tIN %n qwfeg 55^5 * ^ ^ 1 1 

Sruti as having connection with the Vidya in 

‘ One stationed in Brahman, goes to immortality ’ (Cha. 2-23*1) 

* And these who worship Sraddha as Tapas in the forest 

( Cha. 5-10-1 ) 


away 


The renouncers ( ascetics ) longing for this very world , go 
’ ( Br. 4-4*22 ) 

Longing for .which, they practise celibacy ’ (Ka. 2-15) 

etc., for this very reason in the case of the celibates there is no need for the 
Vidya, of the kindling of the fire etc. Agnindhana—keeping up jthe fire. There 
is no need for the rites such as the Agnihotra, Darsapurnamasa ( New and 
Full moon-sacrifices) etc , preceded by the keeping up of the fire; that is to 
say, in their case Vidya expects the Karman prescribed only for their own 


Asrama. 11 25 lj 

Here ends the Agnindhanddyadhikarana (4) 

And the need of all, like the horse, on account of the 

Sruti referring to the sacrifice etc. II26 II 

( Adhikarana 5, Sutra 26 ) 

[ 488 ] If Vidya leads on to immortality, verily, without standing in 
need of the sacrifice etc., then in the case of the house-holder also, it deserves 
to accomplish the same without standing in need of that ( Yajna etc., ) itself. 

The Sruti passage referring to the sacrifice etc., does not propound Karman 
as subsidiary to knowledge from the expression 

‘They desire to know.' (Br. 4-4-22) 

Therefore (the Sutrakara) says—Sarvapeksa. The Vidya does stand in need 
of all Karmans Agnihotra etc., in the case of the house-holders who perform 
sacrificial rites. Whence? YajSadisruteh— 
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TOT5^nTOT?5ltai 3fPR, fTd ^iR^I 7TT%0| Mldm^d 1 3*cr ^4dr^ 

5^05 ^iRRr^WW^d^^Q^fl f%STT I 


‘ Him, this one, the Brahmanas in accordance with the state¬ 
ment in the Vedas , desire to know, by the sacrifice, gifts, Tapas, 
indestructible ’ ( Br. 4*4*22 ) 

r 

by this etc., sacrifice and others are indeed mentioned.in the Sruti as subsidiary 
to Vidya—By sacrifice etc., Vividisanti—desire to know; that is to say, they 
desire to secure knowledge by sacrifice etc. It is only when sacrifices etc., are 
( admitted to be ) the means of knowledge, the reference viz. they desire to 
secure knowledge by sacrifice etc., becomes appropriate; as when the sword 
is (known to be ) the means of killing, there can be the statement—He 
wishes to kill by the sword. Therefore, sacrifice etc , are apprehended as the 
means of knowledge. And that knowledge, a different matter from the knowledge 
of the sense of the passages, denoted by the words Dhyana (meditation ), 
Upasana (worship) etc., of the form of remembrance attaining to the nature 
of the clearest direct perception, exceedingly agreeable, with its abundance 
increasing day by day by practice, persisting right up to the departure ( from 
the body )—such knowledge is the means of salvation—(this ) is stated by 
us already. ( The Sutrakara ) would speak of this in 

‘ Repetition, on account of the instruction more than once. * 

( Bra. Su. IV. 1*1 ) 

etc. And that contemplation of this nature is produced by sacrificial rites 
being practised day by day — both obligatory and occasional — of the nature 

of the worship of the highest Purusa, through the grace of the highest 

/ 

Purusa —This is propounded by the Sastra — They desire to know by sacrifice 
etc. —Therefore, in the case of the house-holders performing the 
sacrificial Karman, Vidya stands in need of all rites, obligatory and occasional, 
such as sacrifice etc. 
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R^^?M^T : 7 M *TT$f- 

i^nR^rft fgsn Hr^ ft M <h =h'4^ l cri?3W WftM, 

e TTpT T& WT* *7 rTF&f Zftpjqw W^ / 

*rwr fR cTW^ HMHTfir H'flfiWT^ it 3 ( ntaT 1 d’A ) 

e *m: snrfwvwFrr w ^4fwf wfr% / 
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^ H II 

mfwprfeim ( <r ) 

**rmm 3 ^ n 
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[489] *r^rer scr T^cn^nHRciTgT^i- 

4i<uj^nqR^Mo=Uc4iM%aR4:^ ^R?*TI#Tr cTTS‘q<R^fcTT^T^g^TR, snn, 

^rfqr *T^j: q^aisgiqK^qqjjf^ STfrT^^nfq Tq^RUJF?HT^cf: ^JR[ l 

Asvavat — Just as a horse that is the means of movement in 
the case of a man, stands in need of accessory acts such as tightening up its 
saddle, the bridle; so Vidya although the means of salvation stands in need 
of the obligatory and occasional Karmans, and their paraphernalia—All this 

the Lord himself says— 

4 Sacrifice , gifts., penance , (sacrificial ) Karman , — (all that) 
should not he abandoned; that should he, verily , gone through. 
Sacrifice , gifts and penance — these surely ( are ) the purifiers in 
the case of the wise ones ’ ( Gita 18*5 ) 

‘ From whom is the activity of creatures , by whom all this 
is spread out , — having worshipped him by one's prescribed Karmar 
one secures perfection. ’ ( Gita 18*46 ) 

11 26 ll 

Here ends the Sarvdpeksadhxkarana (5) 

He may be endowed with tranquillity, restraint, etc., $tS// 
however, that being enjoined as being subsidiary to that, they 
are necessarily to be gone through II 27 11 

( Adhikarana 6, Sutra 27 ) 

[ 489 ] While considering the question in the case of the house¬ 
holder, tranquillity, restraint etc.,—are these to be practised or not ?—(the 
prima facie view ) being reached—because the performance o£ a rite is of the 

nature of operation by internal and external sense-organs; Sama, Dama etc,, 
being of an opposite nature, they are not to be performed—it is stated ( in 
reply)—Although the house-holder is engaged in the acts involving the opera¬ 
tions of the sense-organs, he may be a wise one endowed with tranquillity. 
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^ cT£M^I*P, fR \ 5f ^ ^^aisqm^q^nf^ ^TTR^I 
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[ 49 3 J qiRrar w^fRRr ^ snotRscrr 

w*t vwftr *FJt Tnjr%fw wer ’ (f. $nnv) 

restraint etc. Whence ? Tadahgataya tadvidheh—On account of the injunction 
in respect of them being subsidiary to Vidya, as in 

‘ Therefore, one knowing this , being tranquil , restrained , non¬ 
active, enduring, composed , should see the Atman in the Atman 
himself 1 ( Br. 4-4-23 ) 

—Because for the rise of Vidya, Sama, Dama etc., being seen to be actively 
helping, being of the nature of the composure of the mind, and because Sama, 
Dama etc., are necessarily to be gone through for the securing of the 
Vidya, they also have got to be gone through. Not again is there the 

l 

mutual opposition of Karma ns and Sama, Dama etc., on account of their 
having the nature of operation of the sense-organs, and the contrary of that 
( respectively ), because they have different objects (to work upon ). There 
is the operation of the sense-organs in (the matters) prescribed and its 
sublation in the case of non-prescribed ( Karmans ) void of any purpose. Not 
again in the case of a person associated with rites of the nature of operation 

r 

of the sense-organs, is there the impossibility of his taking to Sama/ 
Dama etc., through the power of Vasana, on account of the prescribed 
Karmans being the cause of the rooting out of the entire opposite Vasanas* 

r 

through His grace, by propitiating the highest Purusa. Therefore, Sama, 
Dama etc., also are to be gone through by a house-holder ]| 27 u 

Here ends the Samidamddhikarana (6 ) 

And permission for all food, only in danger to life, on 
account of that being seen II 28II 

( Adhikarana 7, Sutras 28-31) 

E 490 ] In the Pranavidya ( -sections ) of the Vajins, as well as of 
the Chandogas in 

‘ (It is ) not indeed, verily , that any non-food is eaten by 
them ; nor, any non-food is accepted ’ ( Br. 6-1*14 ) 
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3cl MimiHW W # ? ffa T%^, I^M SITHj —SHOIU^, 

3% l =g7T^TS^nr^T I qT0TTcW<Trn^cW* 1 ^cT : ? cT^RT^—H«T5T 

^rf^unqf 3TFmr^mrrT%^ *rafenwj«piT, 3^ : m°n^ : ? 

^I^WUT) §N5I #T^fWcT«Iin^ ^T5R^T sn*T- 

siafoMiMMw fr snai m i*w^T?*n^T§*n<n- 7 s**i 7 
f^RF*T^r ^Trt%3a^ftS?% ^ f^fr?cT ^fcT Mc^rtf:, gW^qf % ^Sc^«K^k ^T 

I'd rn I^M R-»J^ IijqRRfa?T^f^f51Tfe[: 

‘ % <fiir fm^' (®t. tivix) 

^331sh’Wui:, $<|4{mt 3*3F3ggt TOjJlffT* 

c rt wt ^fff^wfwvnmi^mwf n 3??r^ ’ ( ^t. <i n • u ) 

1 Jiot indeed , verily , in i/ie case of one knowing thus can 
anything be non-food ’ ( Cha. 5*2’1 ) 

is declared in the case of a Prana-knower permission for eating all food. 
The doubt being there — Is this permission for eating all food for all time for 
one who is devoted to the Pranavidya, or in the exigency of danger to 
life ? — ( The prima facie view ) being reached — on account of the 
absence of any specific mention, always, — it is stated (in reply ) 
Pranatyaye —The word Ca is for the sake of emphasis — that is to say, only 
in the exigency of danger to life. Whence ? Taddarsanat — for, it is seen 
elsewhere, that even in the case of the Brahman-knowers, there is the 
permission for all food only in the exigency of danger to life; what again 
in the case of the Prana-knower ? Usasta, the son of Cakrayana, it is reported, 
the foremost of the Brahman-knowers, while the Kucu regions were affected 
by hail and were suffering from famine, residing in the Ibhya village, being 
in danger to life on account of starvation, desiring that his life should not 
come to an end, for the sake of the accomplishment of the Brahmavidya, 
begging of (the villager ) Ibhya who was eating the Kulmasas, when replied 
to by him^—Other than these half-eaten by me, there are none; having said to 
him once again — Give me ( some ) of these; having accepted the Kulmasas 
given by that Ibhya taken out of what had been left over, requested by 
Ibhya that he should accept the water after (the food is eaten,) — Cakrayana 
saying — 

(In that case ) my drinking would be something used by 
another ( and hence unclean ) ’ ( Cha, 1*10-3 ) 

and being confronted with the rejoinder by Ibhya—Are these Kulmasas not 
used by another ?—having said 

I would not. have lived % not eating these ; the drinking of 
water would be at my will ’— { Cha. 1*10-4 ) 
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about bis exigency viz. danger to life if the Kulmasas were not eaten, and his 
being able to keep on his life by the eating of that much, the drinking of the 
water ( unclean ) used up by another, in his case being voluntary, would be 
prohibited; having given to his wife something remaining after he had eaten, 
and desirous of going with a view to earn by performing a sacrifice ( for some 
one ) the next day, once again afraid of danger to life, ate those same 
( Kulmasas ) used up by Ibhya. used up by himself and left over, and those 
preserved by her ( his wife ). Therefore, available even in the case of the 
Brahman knowers, permission for eating all food being only when there is the 
danger to life, the eating of all food by the Prana-knower, described here 
without any qualification, is ascertained to be ( valid ) only in the exigency of 
danger to life. II 28 || 

And on account of non-contradiction II29II 

Also on account of the non-contradiction of the injunction about pure 
food for the production of Brabmavidya, in 

‘ When there is pure ( clean ) food, there is the purity of 
Sattva ; when there is the purity of Sattva , there is permanent 
remembrance ’ ( Cha. 7-26*2 ) 

it is known that the eating of all food in the case of the Brahman-knowers 
refers to (times of) calamity. Thus, on account of being the eater of all 
food in the case of Brahman-knowers although possessed of excessive powers, 
referring only to (times of ) calamity, permission for all food in the case of 
the Prana-knower possessed of scanty power, refers only to (times of) 
calamity. 11 29 11 

Moreover, it is mentioned in the Smrti (i 30 il 

Moreover, being the eater of all food in the case of Brahman-knowers 
and others is mentioned in the Smrti, as referring only to calamity— 
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(grf^f.^Ji <r, \\-'X'a ) 

[491] l cTTfa ^ ^lU^UgS^on 

5&z mwiiw*iw \ ft , ZZ ^ , f^nfRT ^T ficqifiril- 

.♦. ,v..,T"■ t.l.t« *naan^ sttht Wsdl^HTT 3*33*1 *i*ie|d)ld SRH, 


‘ Who eats food from any place whatsoever , being in the 
danger of losing his life, he is not contaminated by sin, like a 
lotus-leaf by the water . * 

II 30 H / . . 

(The Sruti) word, for this very reason, referring to 

activity not at will. II 31 li 

Because being the eater of all food in the case of the Brahman-knowers 
and others, refers only to (the times of) calamity; for this very reason, in the 

case of all, Akamakare Sabdah—word prohibiting actions at will, exists. For, 
in the Saihita of the Kathas, there is the word prohibiting activity at will— 

‘ Therefore , a Brahmana does not drink wine, thinking — I 
may not be freed from sin' ( Katha. Sam. ) 

_ t h a t i s to say, a Brahmana does not drink wine, thinking that he may not 

be associated with sin. II 31 II 

Here ends the Sarvanndnumatyadhikarana ( 7 ) 

And on account of being prescribed, the Xsrama-Karmans 

a ^ S ^ ( Adhikarana 8, Sutras 32-35 ) 

[491] It has been stated that Brahmavidya has sacrifice and other 
rites subsidiary to it. In considering whether those rite^ sacrifice and others, 
are to be gone through also by one sticking only to the Asrama ( duties ), not 
desirous of salvation or not ; — Yajna and others cannot be the duties only of 
the Asramas, because thereby there would be the undesirable contingency viz. 
conflict in respect of being connected with the obligatory and occasional 
(Karmans) if being subsidiary to Vidya they are only subsidiaryto the Asramas 
—This (prime facie view) being reached, it is stated—Asrama-karmapi 
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srmwmq, era t ^nfq *rqfa ; %q<a m i ^ ? 

' *nT*wi?wfkiiw mzrfft J (an. sn. ) 

Rf^c^ra;—^t^RWxiaqi f^ewlit^nftr^a- u W u 

cWT fa g Uf fl q t ^ 

' edit ’ (|. vmw ) 

^ il 33 II 

fWifqw^Kui Kcrar^i^yiii h i smrtisnfisTnira snqsnfqqjrc- 

^ II 33 II 

cTs^ ^NrR^Wft — 

*Hhnfa s w%i^ li 32 II 

5b#ot 3TT?mm^sfq ct ^ maq^sq, a qnfcq^rer, 

frq&i f*T* ? ^qq^fra;—3^ ^at WT^T# qaqftfltsqftfa^micqTO- 

—there are the ( religious) acts also connected with the Asrama; that is to say, 

they are to be gone through even by those who stick only to the Asramas. 
Whence ? On account o£ their being enjoined in 

‘ One performs the Agnihotra as long as one lives' 

(A. Srau. 3-14-11 ) 

etc.,—that is to say, they are prescribed as obligatory owing to their being 
dependent upon (the person ) being alive. B 32 11 

And similarly, because they are prescribed as subsidiary to Vidya, in 

1 Him , this one t in accordance with the statement in the 
Vedas ’ ( Br. 4-4*22 ) 

etc., they are to be gone through, even as being subsidiary to Vidya — so, 
says (the Sutrakara ) 

And on account of their nature as co-workers [1 33 li 

They are to be gone through because they are even the co-workers of 
Vidya, through the production of Vidya. That is to say, their being for the 
sake of both, owing to the application being different, is not contradicted like 
the qualified life-status and heaven etc., as in the case of Agnihotra etc. 
II 33 H 

And likewise also, there is not other Karman as well — so says (the 
Sutrakara )— 

In any case, they the same, on account of the indicatory 
mark in both II 34 II 

In all_cases, whether they are for the sake of Vidya or even for the 
sake of the Asramas, they are the same, sacrifice and others—this should be 
borne in mind. That is to say, there is no difference in the nature of the 

Karman, Whence? Ubhayaliiigat—on account of the Sruti passsages in 
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spot ^ift 5 <Rs£i II II 

(srfe^T ^ V-^) 

[ 492 J ^n^rm/Haif ihm^rist^t, Rdra^qnR *t 3mm- 

^ ^ ^trf^[ i % ^swr?^ j*&% f^T^q^qf 5sf^i RsrmwRiqiidsf^i ^ 
T%^ 7 I4>c4fft p w i ^BTTT^fl^TRTvfRcqi^iK*, 

sn^, —3TRfo =qrfq 3? 1 q^faqrfr^t i sq' mk^j 

3 P cH [ cRqR W i q« TI S <R u lRR^RwR(4il<IS^t3R I sprs ? S^lcl f^ 

both cases, there being the practical application which can be recognised by 
the word YajSa etc., and on account of the absence of any means of proof as 
regards the difference in the nature of the Karman II 34 |[ 

And the Sruti shows non* overpowering II 35 II 

And having referred to the same religious duties, the sacrifice etc., by 
‘ He drives away sin by Dharma ' ( M. Na. 22-1 ) 

etc., ( the Sruti ) points to the Anabhibhava of Vidya by them — ( that is 
to say ) the absence of any obstacle to the production, by sinful deeds. For, 
Vidya is produced being augmented ( dragged nearer ) every day in the mind 
( rendered ) very pure by sacrifice etc., performed day after day. Therefore, 
the sacrifice and others are the same in both. II 35 || 

Here ends the Vihitattvadhikarana (SI 

And (there is) even (in the case of the non-Asramites, 
staying ) midway, however, ( qualification for Vidya ) on account 

of that being seen II 36 II 

( Adhikarana 9, Sutras 36-39 ) __ 

[ 492 ] It has been stated that the followers of the four Asramas are 
qualified for the study of Brahma vidya, and the Asrama-duties are the co-workers 
of Vidya. Those again that are in between the Asramas like widowers and 
others, — Are they qualified for Brahmavidyl or not ? — This doubt being 
there, (the prima facie view ) being reached, that they have no qualification 
onaccountof the Vidya being associated with the know-how (ultimate purpose) 
of the Asrama-duties and there is the absence of the Asrama-duties in the 

case of the non-Asramites — it is stated (in reply ) — Antara capi tu — 
the word Tu is for the purpose of turning away the (above) view ; the word 
Ca ( is ) for the sake of emphasis. There is surely even in the case of the 
non-Asramites standing midway, the qualification (eligibility) for Vidya. 
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sfa i — ^qT^T^^tcrqr ferai f%^f 11 3$ H 

mNigsrs^ il ii 

5T KJlTOifd^W^^: ^n^frq: > ^n^ri^Tsw- 

fe l vf%ej|^Hf : 

Whence ? Taddrsteh — There is indeed seen even in the case of the 

* * • 

non-Asramites, Rafkva, Bhisma, Samvarta and others, extreme attachment to 
Brahmavidya. Nor again is it possible to say that there is the favour of 
Vidya only by the Asrama-duties; because gifts etc., in 

‘ By the sacrifice , gifts, by penance, indestructible ’ 

_ ( Br. 4*4*22 ) 

although not invariably found in the Asramas are mentioned as being 
favourable (to Vidya ). Just as in the case of the celibates, devotion to 
Vidya is seen and the favour of Vidya is accomplished by things different from 
Agnihotra etc; similarly in the case of the non-followers of Asramas also, 
Vidya is seen, and the favour of Vidya is possible to be had by the muttering of 
prayers, fasting, gifts, worship of deities etc , which are not confined as a rule 
to the Asramas. II 36 II 

And it is mentioned in Smrti II37 II 

And moreover, even in the case of the non-followers of the Asramas, 
the favour of Vidya is mentioned in the Smrti as being due only to the 
muttering of prayers etc., as in 

* A Brdhmana may reach perfection even by the ( silent ) 
muttering of prayers-, no doubt about it . He may or may not 
perform anything else, a Brdhmana is friendly to all \ 

( Maim. 2*87 ) 

Samsidhyet— attains to perfection by the Vidya favoured by Japa etc., 
—this (is ) the sense II 37 II 

And there (is ) the special favour II 38 1! 

Not is this matter to be solved by mere reasoning and Smrti works. It 

i 

is mentioned in the Sruti that there is the favour of Vidya by specific 
religious duties not confined to the Asramas, in 
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f 493 J ^ i H^ q R^q n^wr si^gm^mfq arsrltaHirafa- 

‘ By penance, celibacy, faith and Vidya , one should search 
for the Atman ’ ( Pra. 1*10 ) 

II38 || 

But for this reason, the other one is superior, and on 
account of the Linga ( Smrti) II 39 II 

The word Tu is for the sake of emphasis. For this very reason, the one 
other than a non-follower of Asrama — viz. being a follower of Asrama 
is alone superior. Not being a follower of Asrama is a case of exigency— 
( Apat); that is to say, one who is capable must take to being the follower 
of (some) Asrama (or other), on account of the two viz. one having 
abundant Dharma, and another having a scanty Dharma—both cannot be 
functioning equally. Lingacca — that is to say, on the strength of the Smrti — 
The Smrti mentions the resorting to the Asrama in respect of one who 
is qualified, in 

‘ A tunce-bom should nat stay even for a single day , as not 
belonging to any Asrama" (DaksaMO) 

etc. In the case of one who is past the Brahmacaryasrama, one who has not 
taken a wife, and one whose wife is dead, — not having a wife, there being no 
freedom from attachment, is a calamity. || 39 Ji 

Here ends the Vidhuradhikarana (9) 

But in the case of one belonging to that (Asrama ) there 
cannot be absence from that, even according to Jaimini, owing 
to the restriction in respect of the absence of their characteri¬ 
stics, II40 II 

( Adhikarana 10, Sutras 40-43 ) 

Z 493 ] In considering whether there is the ( required ) qualification 
for (the study of) Brahmavidya even in the case of those fallen away from 
the Asramas— all-life Brahmacarins, foresters and Samnyasins, — (the 
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prima facie view ) being reached that as in the case of widowers etc., there is 
the necessary qualification owing to the possibility of Vidya favouring them, 
by gifts etc., that are not confined to any Asrama, — it is said ( in reply )— 
Tadbhutasya tu natadbhavah — The word Tu is for the sake of turning away 
the (above) view. Tadhbutasya — of one belonging to the Asramas, the 
all-life celibate etc.,— Natadbhavah — not remaining like that, no possibility of 
staying without belonging to some Asrama. Whence ? Tadrupabhavebhyo 
niyamat — tadrupani — the features of those Naisthika etc., that is to say, 
their characteristics. Tesamabhavah— absence of those characteristics, on 

account of their being restricted by the Sastra to them; for, the Sastras 
restrict those who have entered the Asramas, Naisthika etc , in respect of 
turning away from the duties of their Asramas, 

1 The Brahmacarin , one residing in the preceptor s house, 
the third, not sparing himself thoroughly at the preceptor's house ' 

( Cha. 2-23*1 ) 

And also — 

1 He should go to the forest and should not come hack 
from there ' 

And also — ‘ 

* Having renounced , he should not take to the fire again . ’ 

( Katharu. 4; Kathasru. 22 ) 

Therefore, it being not possible for the Naisthika and others to remain 

like the widowers etc., without belonging to any Asrama, Brahmavidya does 
not confer upon them any qualification ; showing by the expression Jaiminerapi, 
his agreement ( with him, the Sutrakara) corroborates the view favoured 
by him, as stated U 40 [| 
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Now it may be ( argued ) that the necessary qualification is possible in 
the case of the Naisthikas who have fallen away from celibacy, on account of the 
atonement; and there is mentioned the atonement in Adhikaralaksana, in 

* One who has scattered his semen over a beast , like that ’ 

( Jai. Su- 6*8*24 ) 

Therefore, atonement being possible in the case of one fallen from celibacy* 
after making the atonement one would have the necessary qualification for 
Brahmavidya. —There (the Sutrakara ) says — 

And not (the atonement ) even in the Adhikara-section, on 
account of the Smrti passage referring to the fall, and on 
account of the impossibility of that 1141 11 

[494] The atonement although mentioned in the Adhikaralaksana 
is not possible in the case of Naisthikas and others who have fallen from them 

( their respective Asramas ). Whence ? Patananumanattadayogat — On 
account of the Smrti passage referring to the fall of those who have fallen 
away, Naisthikas and others, that atonement is not possible— 

* Having taken to the duties of an all-life celibate, that twice- 
-born who falls away ffrom them') — I do not see any atonement 
(for him ), by which that Atman-killer would be purified \ 

( Atrismr. 8*16 ) 

Therefore, the atonement mentioned in the Adhikara-chapter refers to other 
Brahmacarins ( and not to the Naisthika ). 11 411( 

Because it is just a minor sin, some ( admit ) the existence 
( of atonement ) like eating, that has been said II42 II 

Falling away from celibacy in the case of the Naisthika Brahmacarin 
and- others — Upapurvam — a minor sin, on account of its being not counted 
among the great sins. So, some preceptors admit the Bhava — existence also 
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of the atonement there. Aianavat — Like eating. As there is the prohibition 
of the eating of honey etc , and its atonement, the same would be the position 
in respect of the Brahmacarin fallen from celibacy and the Naisthika etc. 
That has been said by the Smrtikaras — 

‘ And this is not conflicting with the latter ' ( Gautama 1*3*4 ) 

That is to say, — what has been said in connection with him who resides at 
the preceptor’s house, that not in conflict with one’s own Asrama, exists 
in the case of the followers of the later Asramas also. Like that, here also, 
there being the possibility of an atonement, when fallen away from celibacy, 
there is also the fitness for Brahmavidya II 42 li 

But outside, even in both cases, on account of the Smrti 

♦ 

and on account of the ( rule of ) conduct. II 43 II 

The word Tu is for the purpose of turning away the other view. 
Whether it is a minor sin or a great sin, these are definitely outside the pale of 
those qualified for Brahmavidya — that is to say, not qualified for the Brahma¬ 
vidya. Whence? Smrteh— on account of the Smrti passage about fall, 

mentioned before. Although one is entitled to the atonement on account of 

/ 

some statements (in the Sastras), for the sake of removing the sin, still there is 

not possible the atonement which is the cause of purity befitting the 

qualification for ( performing some sacrificial) Karman on account of the 

Smrti — 

* 

‘ I see no atonement by which that Atman-killer could be 
purified ’ ( Atrismr. 8*16 ) 

— This ( is ) the sense. Acaiacca — And on account of the rule of conduct; 
for, gentlemen avoid Naisthika etc., who had fallen away, although they have 
undergone atonement; they do not teach them Brahmavidya etc. Therefore, 
they are not entitled to Brahmavidya. II 43 ll 

Here ends the Tadbhuiadhikarana (10) 
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ft Tft^rqii II »H II 
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* m&wt %<mw mfcT^m wffrm jjrfw * ( ptc^t. sfr ^ vn ) 

Of the Yajamana, on account of the Sruti about the 

fruit — so ( opines ) Atreya || 44 li 

( Adhikarana 11, Sutras 44-45 ) 

£ 495 3 While considering whether the Upasanas, Udgitha and 
others resorting to a part of the sacrificial rite, have the sacrificer as the agent or 
the priests, Atreya opines—they have the sacrificer as their agent. Whence ? 
Phalasruteh—on account of the fruit and the Upasana being seen to have 
one resort in the Upasanas, Dahara etc., prescribed in the Vedantas, and 
here also on account of the fruit of the Udgithopasana, of the form of non¬ 
obstruction to the fruit of the sacrifice mentioned as having the sacrificer 
as the resort — This (is) the sense. Not again is there the impossibility of the 
sacrificer being the agent, on account of his being the resort of the subsidiary 
thing, like the godohana vessel etc. It is not possible for any one else to 
take the godohana which is associated with the approach with the Adhvaryu 
as the agent. But here though the Udgitha has the Udgatr as the agent, it is 
possible for the sacrificer himself to contemplate upon the Udgitha etc., as 
having the preeminent Rasa. II 44 H 

This ( prima facie view ) being reached, it is stated (in reply )_ 

The priestly act, — so Audulomi; for that he is indeed 
bought II 45 I i 

Artvijyam — the duty of a priest, the Upasana (worship) of the 
Udgitha etc. — thus the preceptor Audulomi opines. Whence? Tasmai hi 
— for that purpose the priest is bought — that is to say, for the performance 
of the sacrifice with the parts, which is the means of the fruit. From the 

Sastra mentioning the priest as the agent in respect of the injunctions about 
the rite— 

‘ He chooses the priests , he gives Daksind to the priests 1 

( Satya-^rau. Su. 10T ) 
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it is known that the (entire) rite with the parts, the means of the fruit, is to be 
performed by the priests. The acts, physical and mental, within that have 
the priest himself as the agent. Nor again, being strong or weak is the restrai¬ 
ning factor of that. -Although the Upasana of Udgltha etc., is ( conducive to ) 
salvation, still, because it forms a qualification for one entitled to perform a 
sacrifice, and because the entire sacrifice with its parts has the priest as the agent 

and because the Vidya is mentioned in the Sruti as having the same ( priest) 
alone as the agent, because it is useful for the rite the performer of which is 
the priest — in 

‘ Whatever he does by Vidya, that alone becomes more 
powerful ’ ( Cha. 1-1*10 ) 

— these have the priest for their performer. In the case of the worships 
Dahara etc., the priest as the performer not being mentioned, there is 
definitely the state of the agent for one who aspires for the fruit, in accordance 
with the maxim—■ 

_ f 

* The fruit of the Sastra belongs to the performer . ’ 

( Jai. Su. 3*7*18 ) 


II 45 II 


Here ends the Swamyadhtkarana ( 11 ) 


The injunction about the other co-workers, alternatively 
the third, the one possessed of that ( Vidya ) like the injunction 
etc. II 46 II 

( Adhikarana 12, Sutras 46-48 ) 

[ 496 ] The doubt being there, whether in (the passage ) 

* Therefore, the Brahmana , getting disgusted with learning , 
should stay on like a child ; and getting disgusted with learning and 
childlike nature , then ( he should turn into ) an ascetic 1 

( Br. 3*5*1 ) 
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silence also is enjoined like the childlike nature, and learning (scholarship), or 
it is merely repeated—because the words Mauna and Panditya mean knowledge, 
the knowledge which is already enjoined — Being disgusted with learning— 
is repeated in — Then Muni — and no injunctive word is indeed mentioned 

here in the Sruti — This ( prima facie view ) being reached, we say (in reply) 
— Sahakaryantaravidhih — Tadvatah — possessed of Vidya, Viddhyadivat — 
Vidhi is that which is enjoined. By the word Vidhi are denoted sacrifice etc., 
the duties of all Asramas, and tranquillity, restraint etc. By the word Adi are 
to be understood, hearing and meditating. In (the expression) Saha- 
karayantarvidhi — here also Vidhi is that which is enjoined; another co-helper 
and Vidhi — the Sahakarayantaravidhi. 

This is what is intended to be said—Just as, in (the passage) 
beginning with 

‘ Him, this one, the Brahmanas desire to know in conformity 
with the teachings of the Veda , by sacrifice, by gift, by penance 
indestructible ’ ( Br. 4-4*22 ) 

etc., and in (the passage ) 

‘ Tranquil, restrained * ( Br. 4*4*23 ) 

etc., the co-workers, the sacrifice etc., and tranquillity, restraint etc., are 
enjoined; and just as in (the passage ) 

4 He should be heard , thought of 1 ( Br. 2*4*5 ) 

learning and thinking implied by the sense are taken as co-workers of Vidya; 
in the same way, by ( the passage )— 

4 Therefore , the Brdhmana , getting disgusted with learning ' 

( Br. 3*5*1 ) 
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etc., the triad — Scholarship (learning), childlike nature, silence—the other 
co-workers of Vidya — is enjoined. ( The Sutrakara ) says Paksena — because 
silence is another thing from scholarship. As the word Muni as an alternative 
is seen as being used, referring to Vyasa and others habituated to the highest 
thinking, silence is the third thing with the two — Scholarship and childlike 
nature. Although in (the expression ) 

* Then the ascetic ' ( Br. 3-5T ) 

here the injunctive termination is not mentioned in the Sruti, still as silence is a 
new thing not arrived at before, its being associated with an injunction 
has got to be understood, in (the passage) — Then he would be Muni. 
And this silence is a thing different from meditating for the sake of 
establishing the hearing, again and again revolving upon the object of the 
Upasana, having the form of that mental state. 

Thus then is the sense of the passage — A Brahmana possessed of 
Vidya, getting disgusted with scholarship and having known Brahman, 
(the highest) reality, the object of worship, all-pure, all-full—having secured 
the knowledge got by hearing and meditation — this (is) the sense. And 
that is effected by the strengthening of the Sattva (quality), caused by 
devotion to the Lord. As has been said, beginning with— 


* Hot 7, hy the Vedas ' 


( Gita 11-53) 


up to 


‘ But by exclusive devotion, (I am ) possible to be known ' 

( Gita 11*54 ) 

And the Sruti— 


* In whose case , there is the highest devotion to the Lord ' 

( Sve. 6*23 ) 



Para 496 ] 

‘ m*JWRW * ( ^T. 3. XRR ) 

5c*n^jT 1 

f wr&r fwwr$^ 9 ( f. ) 

' ^7FT q Tlffe^T q fm%TPJ lift: fTH^ ’ ( f. ) 

^ngq q iT^ r if <tR^% mRqoi JH^Ttsfr wi r%n?*qi*R^qi%TT- 

^Trfq 1 ^ t^nqrqr%q tffcvrfasfr 

e ffri q f^Mwrw wtww 9 (|. }IM1 ) 

im 1 3 #^ — iR*:OTr: 1 a r jth =q q»4Tqiqii4Mi fenqngf 

c^Muntrr 1 

' *7 ¥/§7^r.' ' ( |. X'HH ) 

Ir^TKT^qiqj WftscgqrsffsRcT ? %jk 

* ^ ' ( f • Wl ) 

ffer, qsr 3RRqq?d3 srr^qi: ^ni^g^ri #r?nc^?q^tqTq?n?r qiR^rq; 1 

3r: ^N r rerRg reacts fq^n q^rftfqT^vwqTf^cqiT^ 4tsi<jcfiq fqsrrqr. 

u 8^ 11 


‘ ^oJ, f/u's Atman, by lectures ' ( Ka. 2*23; Mu. 3*2*3 ) 


etc. 

‘One should stay as a child' ( Br. 3*5*1 ) 

— The nature of child-hood would be explained immediately below. 

' Getting disgusted with the childlike nature and scholarship, 

then he would be Muni ( ascetic ) 1 ( Br. 3-5-1 ) 

— having taken to in a proper manner the childlike nature and scholarship, 
one should become habituated to reflecting upon the all-pure, all-full 
Brahman, for the sake of obtaining the Vidya of the form of concentration. 
Thus by taking to the triad, he secures the Vidya. This (the Sruti ) says— 

* Being disgusted with non-silence and silence, then (he} 

becomes a Brahmana ’ ( Br. 3*5-1 ) 

Amauna — the group of co-workers other than the Mauna. One taking to 
that and also to silence in the proper manner, would secure the highest Vidya, 
to be produced by them alone— this (is ) the sense. When asked — Is there 
any other means than the means mentioned in 

* How can he become a Brahmana ?' ( Br. 3*5*1 ) 

by the ( answer )— 

‘ By whatever he is, by that itself, he is, verily , of this nature 1 

( Br. 3-5*1 ) 

— by which culminating into silence he is said to be a Brahmana; by that itself 
he would be like this — not,by any other means whatsoever, this has been 
repudiated. Therefore, in the case of the learned one, abiding in all the 
Asramas, scholarship etc., with silence as the third is enjoined as the 
other co-workers of the Vidya, like the duties, sacrifice etc., of his own 
As'rama, II 46 II 
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[ 497 3 If it be (argued)—If in the case of learned people abiding 
in all the Asramas, Vidya helped by silence as the third, the co-worker with 
the duties of the various Asramas, is spoken of as the means of attaining to 
Brahman; how then is appropriate the reference to staying in the state of a 
householder as long as one lives, in the Ckdndcgya beginning with 

‘ On returning ( from the preceptor's house, after finishing his 
studies ) in the family , in a clean spot ’ ( Cha. 8*15*1 ) 

‘ He indeed , living thus, as long as he lives , attains to 
Brahman-world and dees net return ' ( Cha. 8*15*1 ) 

— Here says ( the Sutrakara )— 

But on account of the existence in all, the inclusion of 
the householder il 47 II 

The word Tu turns away the objection Krtsnabhavat—on account 
of existence in all, on account of the existence of the Vidya in all the followers 

of the Asramas, it exists even in the case of the householder — and so there 
is the inclusion of that. Therefore the inclusion of the householder is for the 
sake of pointing out the duties of all the Asramas — this is the intention U 47 It 

In the same way in this passage also— 

‘ Tho Brahmanas rising up from desire for sons, and from 

m 

desire for wealth and from desire for the worlds — then wander 
about , leading the life of beggars. ’ ( Br. 3*5*1) 

—having propounded the exclusive duties of the state of renunciation, the 
statement in 
TV* 
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‘ Therefore , i/ie Brahmana getting disgusted with scholarship ’ 

( Br. 3*5*1 ) 

etc., about Mauna being the third co-worker, the cause of the maintenance of 
the duties of the state of renunciation, is for the sake of illustration — so, 
says (the Sutrakara )— 

Like silence, on account of the instruction in the case of 
others also II 48 II 


The instruction about silence preceded by wandering about for food in 
the case of one freed from all desires, is for the sake of illustrating the 
duties of all Asramas. Whence ? Because, like the instruction about this 
kind of silence, there is the instruction about the attainment of Brahman in 

the case of the followers of other Asramas also, in ( the passage ) beginning 
with 


* The three pillars of Dharma ’ ( Cha. 2*23*1 ) 

‘ One stationed in Brahman goes to immortality ' 

, (Cha. 2*23*1 ) 

lhe word Brahmasamstha has already been logically explained as being 

common to the followers of all Asramas. Therefore, it has been well said, — 

like the duties of all Asramas, sacrifice etc., scholarship etc., with silence 

as the third, are enjoined as being the co-workers of Vidya, II 48 II 

Here ends the Sahakaryantaravidhyadhikarana (12 ) 

Not manifesting, on account of connection II49 II 

( Adhikarana 13, Sutra 49 ) 

[498] Herein 

‘ Therefore , the Brahman <z, getting disgusted with pedantry , 
should stay child-like ’ ( 3 . 5.1 \ 
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the childlike nature is mentioned as fit to be taken to by a learned person. 

Balyam — the state or act of a child. On account of the state of a child—*a 

particular state of age —being incapable of being taken to, the act alone must 

be understood here. There the doubt ( being raised ) —‘Is the act of a child, 

behaving at one’s sweet will etc., all that to be taken to by the wise one, or 

only being bereft of hypocrisy etc. ?—( one view is ) — Everything has got to 

be taken to, on account of the absence of any specific statement and the 

regulating Sastra passages are contradicted by this specific injunction. 

This ( prima facie view ) being reached, it is stated (in reply ) — 

Anaviskurvan — A learned man should carry on, taking to what is the act of a 
# 

child, of the nature of non-manifestation of its nature. Whence ? Anvayat — 
on account of the connection of that alone. In this injunction— 

’ One should stay child-like ’ ( Br. 3*5*1 ) 

*—in this injunction there is the possibility of connection with that alone, on 
account of the others being mentioned as opposed to Vidyain 

' ?{ot one who does nut desist from wicked deeds , not one who 
is not concentrated , not again one with the mind not composed — but 
only by Prafhana One would attain to this one ’ ( Ka. 2*23 ) 

1 When the food is clean , there is the purity of Sattva * 

( Cha. 7*26*2 ) 

etc. II 49 a 

Here ends the A.hdviskdradhikarana (13 ) 

Belonging to this world, when the obstruction has ndt 

begun, on account of that being seen_Il 50 II 

( Adhikaraija 14, Sutra 50 ) 

[ 499 ] Vidya is twofold — having material prosperity as the fruit. 
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and having salvation as the fruit There arises the doubt — Is the Vidya with 
material prosperity as the fruit, produced immediately after the Karman 
through the meritorious acts that are the means at its command, or after a 
lapse of time,—thus no particular rule about it ? For, the wise one is born by 
virtue of the meritorious deeds done before; as has been said by the Lord— 

‘ Fourfold people , doers of good deeds , resort to me, (0) 
Arjuna. ( GTta 7*16 ) 

— when the means have finished (the work) there is no cause for delay 
(for the production of the fruit) — so, verily, immediately after. This 
( prima facie view ) being reached, it is said (in reply ) —■ Aihikamaprastuta- 
bandhe “Aihika— the Upasana with material (worldly) prosperity as the 
fruit. Aprastutapratibandhe — When the obstruction by another powerful 
Karman has not started (functioning) no interval; when there is the 
obstruction, at a time later than that — and thus there is no rule. Whence ? 

Taddarsanat — Because in the Sruti is admitted the obstruction to the fruit of the 
Karman by another powerful Karman, on account of the mention in the Sruti 

‘ Whatever one does by Vidya, by faith , by the Upanisad, 
that alone (t s') more powerful' ( Cha. 1*1*10 ) 

of there being no obstruction to the fruit in the case of the Karman associated 
with the Udglthavidya. || 50 |[ 

Here ends the Aihikddhtkarana (14) 

Thus no rule about that having salvation as the fruit, on 
account of the ascertainment of that state, on account of the 
ascertainment of that state n 51 || 

( Adhikarana 15, Sutra 51 ) 

£ 500 ] In the case of the worship with salvation as the fruit, also, 
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there is no rule about time in this very way in regard to the production ( of 
the fruit ) by the extremely important Karmans, that are the means for it,* 
because in that case also, there is the ascertainment as before, of the state of the 
absence of the obstacle and that of being confronted with the obstacle— 
that is to say, here also, the cause would be the same. There is here an 
additional doubt — because the Karman which is the means of Vidya having 
salvation for its fruit is more potverful than all the Karmans, there is no 
possibility of any obstacle. The refutation is — there also is the possibility of 
obstacles on account of the possibility of previous powerful misdeeds done by 
the Brahma n-knowers. The repetition twice points out to the conclusion of the 
Chapter U 51 || 

Here ends the Muktiphaladhikarana (25) 

Here tnds the Fourth Quarter of the Third Adhyaya 
of the Sdriraka-mimamsdbhdsya by the Revered Preceptor Ramanuja, 
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First Quarter of the Fourth Chapter 
Repetition on account of the instruction more than once 

il 1 II 

( Adhikarana 1, Sutras 1-2 ) 

£ 501 ] In the third Adhyaya, Vidya along with the means was taken 
for consideration. And now is considered the fruit of the Vidya, preceded by 
the scrutiny into the nature of the Vidya. There (arises) the doubt — Is the 
apprehension enjoined as being the means for the attainment to Brahman in 
the Vedanta passages 

* The Brahman-knower secures the Highest '- ( Tai. 2*1 ) 

* Having known him alone , he goes beyond death ’ (Sve. 3*8) 

‘ (He) who knous Brahman , becomes Brahman itself ’ 

( Mu* 3*2*9 ) 

1 When the seer sees the gold-coloured ’ ( Mu. 3*1*3 ) 

etc.,— is the purport of the Sastra to be gone through once, or is it to be 
repeated more than once?—What proper? To be gone through only once. 
Whence ? Because there is no means of proof for understanding repetition 
more than once, on account of the enjoining of mere apprehension in 

4 (He) who knows Brahman, becomes Brahman itself ' 

(Mu. 3*2*9) 

Nor again is it possible to say that as in the case of pounding down etc,, 
where there is the repetition till the effect is produced, because the 
remedy is ( actually) seen, so in the case of apprehension as regards the 
direct realisation of Brahman.—Apprehension is not seen to be the means 
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( for the realisation, of Brahman ). The sacrificial rites, Jyctisfoma etc., and the 
apprehension prescribed in the Vedantas, are of the nature of propitiating the 
highest Purusa, and from the highest Purusa (thus) propitiated, there is the 
acquisition of the human purpose in life known as Dharma, Artha, Kama and 
Moksa.— this indeed has been propounded in 

‘ The fruit from this one, on account of the propriety \ 

( Bra. SS. Ill 2*37 ) 

Therefore, like the Jyotistoma etc., the intention of the Sastra as actually 
worded, is ( that the Vedana is ) to be gone through only once.— This ( prima 
facie view ) being reached, we say (in reply ) — Avrttirasakrt — the 

purport of the Sastra is that the apprehension should surely be gone throughmore 
than once. Whence ? Upadesat — on account of the instruction by the word 
Vedana, a synonym for Dhyana, Upasana. And its being a synonym of them 
is apprehended by the use in the passages instructing the Vedana, of Vid 
(to know ), Upas (to worship ). Dhyai (to meditate ), referring to one and 
the same thing. To explain the same— 

The matter introduced with Upas in 

‘ One should worship ( upasita ) mind as Brahman 1 

( Cha. 3-18*1 ) 


is concluded by Vid in 

* Who thus knows ( Veda ) — 
fame , glory and Brahmamcal lustre' 


he shines and scorches, by 

( Cha. 3*18-3 ) 


— Similarly, the knowledge of Raikva mentioned by (the use of the root ) Vid 
in the introductory part in 

* IVho knows that , what he knows — he has been told this 
by me ’ (Cha. 4-1*4) 


is concluded by (the use of the root ) Upas in 
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‘ Instruct me, Your Reverence, about this Deity—which deity 
you worship ' ( Cha. 4-2-2 ) 

Similarly in ( passages ) having similar import to that in 

‘ The Brahman-knower secures the Highest ’ ( Tai. 2-1 ) 

* The Atman, verily, my dear , should be seen, should be 

thought of, should be meditated upon ' ( Br. 2*4*5 ) 

* There again, he sees, meditating upon that impartite 

( Mu. 3*1*8 ) 

etc., the Vedana is denoted by Dhyayati. And Dhyana is meditation and 
meditation is of the form of a continuity of remembrance, not merely remem¬ 
brance. And Upas also has the same sense as that, on account of its use being 
seen to denote the constant nature of the concentrated mental course. So, both 
having one and the same sense, :the continuous remembrance repeated more 
than once is ascertained as being denoted by the words Vedana etc., in 
( passages ) 

Who knows Brahman here, becomes Brahman itself ’ 

( Mu. 3*2*9 ) 

Having known the shining one ( God ), he is freed from 
all bonds ( nooses ) ’ ( Sve. 1*8 > 

etc. H 1 u . 

And on account of the Smrti || 2 11 

Lihga—Smrti. This purport is also understood from the Smrti. For, 
Vedana, the means of salvation, is described in the Smrti-works as having the 
form of continuity of remembrance, as in 
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1 For flie apprehension of his form , ifoere is only owe conti¬ 
nuous ( apprehension ) not depending upon another. That meditation 
is produced likewise by the first six factors ( Yama, Tiiyama, 
etc .). ’ (V. P.6-7-91) 

r 

Therefore the Sastra-import—the Vedana, verily, is to be repeated more 
than once. H 2 I) __ 

Here ends the AvrttyadJukarana (2) 

But they worship (Brahman) as Atman, and ( the 

/ 

Sastras ) make one comprehend (this ) II 3 II 

( Adhikarana 2, Sutra 3 ) 

[ 502 ] This is now being considered — Is Brahman, the object of 
worship, to be worshipped as being different from the worshipper, or as being 
the Atman of the worshipper ? What proper ? As being different. Whence? 
Because Brahman is a different entity from the inmost Atman, the worshipper. 
— ( That Brahman is ) a different entity, has been reasoned out in (the Sutras) 

‘ But additional, ouhng to the reference to difference ' 

( Bra. Su. II. 1-22 ) 

* On account of the instruction of something more ’ 

( Bra. Su. III. 4-8 ) 

* 7{.ot the other , on account of impropriety \ 

( Bra. Su. I. 1*14 ) 

etc. And Brahman is to be worshipped as it is. For, if (Brahman) were to be 
worshipped as it is not, the attainment to Brahman would also be as it should 
not be, in accordance with the dictum— 

4 What will ( sacrifice ) a man has in this world, so he 
becomes , having departed from here , ’ ( Cha. 3-14*1 ) 

\\\ 
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r ^TT&T-' m*$m: wqr* q^77‘ ^V^WH Wwfti&T: J ( bt. ) 

‘ ^rfTTctrfiri J ( bt. $i*w ) 

- 

fra» 

' wfwf *rw vwm^' ( 0T. fnvn ) 

ffd ^ tldtrM cl£$cdld(, d^dr^Rj;, draf£TPRIc31d(, d^JfFC- 


Therefore, Brahman should be worshipped as being different—■ 

This ( prima facie view ) being reached, it is stated (in reply )—Atmeti 
tu—The word Tu is for emphasis. (Brahman) is to be worshipped as the 
Atman alone of the worshipper. The worshipper, the inmost Atman —, 
just as he himself is the Atman, of his own body; in the same way, the Highest 
Brahman (is the Atman ) of one’s own Atman — that is to say, one should 
worship ( Brahman ) as the Atman himself. Whence ? For thus, indeed, the 
former worshippers ( used to ) approach (the matter ), as in 

‘ You, verily , I am, (O) divine deity; I, verily, you are' 

( Varaho. 2*34 ) 

(If it is argued)—How could the worshippers approach Brahman as I, which 
is a different entity from the worshipper?—Here says (the Sutrakara ) 

Grahayanti ca—this purport not conflicting, t he Sastras make the worshippers 
apprehend, reason out for them—that (is ) the sense, ( as ) in— 

__ 1 Who, abiding in Atman, ( is ) different from Atman; whom 

Atman knows not; whose body ( is ) Atman; who controls the 

Atman within — he, your Atman , the inner Controller, immortal' 

c . .. T . (£a. Bra. 14*16*7-30) 

Similarly m 

‘ ( O) gentle one, all these people have ( their ) root in Sat , 
(their) abode in Sat, stability in Sat \ ( Cha. 6*8-6 ) 

'AU this has this as the Atman'. ( Cha. 6-8-7) 

And in (the passage ), 

‘ All this, verily, ( is ) Brahman, where it is originated, is 
merged and is sustained ' ( Cha. 3*14-1 ) 

—on account of everything, sentient and non-sentient entities, being produced 
from it, merging into it, breathing forth into it, being controlled by it, and 
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cRJf STr?mrr^mSC?ncJTrgicq^mrIT^, eT^P ^ ^ Wr^cjl^ 
^rnf §w?mcT \ ^ ^n#wnr?cr*i; \ ^tf^rqr ^r^iofRT 

ar§^H^3r^H * oq^?^: 

e c3 m ST^WTfW w) \w ST$ ^ FfWl% wit JW ( miir. ) 

?m cqf^^tniTfj^: i ms ^ 

r w ifs^rt iwmwYT^ 3i*<ftsmw*ms&7?ifrfw * w wf 9 

(f. T*n° ) 

f w$cfit m;...^nc^wPnmrf J (f. n rm) 

r 77# # TtW&TSrWTrW: 77# #? ’ ( f. ^|Y|$ ) 

' vwTcmw zRffii =? *}cwr ’ (3t3i$) 

^=MipyHWm^f * 3T^r% [cHd^'-H^Wl^ry 1^44T^R- 

7;%cT- I ^l<l<lrN l rH^ Sf ^ c^ ^MHc<r^lrf|Wr sfq q^^tsf^K^- 

being his body ; therefore this (is ) the Atman of all. Therefore, he is your 

Atman. Therefore, just as, because the inmost Atman is the Atman in respect 
of his own body, there is the continued cognition—I am a god,—I am a man,— 
in the same way, because the Paramatman is the Atman even of the inmost 

Atman, the continued cognition—I ( am )—is quite proper in him also. This 

t 

has been set forth by the Sastra-passages. Because all, cognitions are centred 
in Brahman alone, those admitting ail words to be pointing out to Brahman 
alone, spoke by mutual identification—as 

‘ Yom, Verily, I am, (O) divine deity, I , verily, you are , 

( O ) divine deity , ’ ( Varaho. 2*34 ) 

And again thus, in (the passages )— 

1 'Now, ( he ) who worships another deity as — that ( is ) 
different ( from ) me, I am different—he knows not ’ ( Br. 1*4*10) 

This one t verily, (is ) not complete..-one should worship as 
Atman alone ’ ( Br, 1*4*7 ) 

‘ Everything deserts him who blows everything as apart from 
Atman * ( Br, 2*4*6 ) 

the repudiation of the non-continued cognition of the nature of Atman, and 
the enjoining of the cognition as being different, in 

‘ Having thought of the Atman separately, as the Impeller ’ 

( Bve. 1*6 ) 

are not conflicting. By the continued cognition of being one’s own Atman 
as I, the repudiation of continued cognition about something different has been 

secured; like the continued cognition of Atman being over and above one’s body, 
on account of the continued cognition of the Paramatman being over and 
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^ ^cf^Tarq; i srfaqi^ q^qrrfH snc^wtsf 
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[ 503 ] 

f rrfr^wffrmlw' (si. }mii ) 
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frgrRqcnqnq^scfcqrc^^qTiT 3a 3 m f^aun^ 
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3 si^i%, ^f i sim% i ^ it ^—* ^qiT% 3 ^rr sorter. t 

sim^tqra^ scffo 3 =rsr 5 a=r sTgT^trwrm^ 1 scfcRtqreRr 

ft cfiJTj 3T3^nar 5^^«p^R*( 1 cnfiqrem saTq^qu%^^rarcR;, 3 


above even one’s own Atman, the reference to continued cognition about 
separateness is also secured; because Brahman which is over and above is the 
Atman of the inmost Atman and that (Atman) is the body of Brahman, it has 
been stated in the repudiation-passage— 

‘ This one (is) not complete ’ ( Br. 1-4*7 ) 

Therefore, it is established that Brahman is the object of worship as the Atman 
of the worshipper II 3 II __ 

Here ends the Atmatvopasanadhikarana (2) 

Not in the symbol, not indeed, he H 4II 

( Adhikarana 3, Sutras 4-5 ) 

[ 503 1 Even'in the case of the symbolic Upasanas in ( the passages ) 
‘ One should worship the mind as Brahman 1 ( Cha. 3*11*1 ) 

‘ He who worships the name as Brahman ’ ( Cha. 7-1*5 ) 

etc., — while considering whether the continued cognition as Atman should be 
accepted or not, (the prima facie view ) being reached — on account of the 
similarity to the worship of Brahman as in 

* One should worship the mind as Brahman ’ ( Cha. 3*1T1 ) 

and on account of Brahman being the Atman of the worshipper, (it is as good 
as stated that) one should worship as Atman alone — it is stated in reply— 

Na pratike — In the case of the symbol, cognition as Atman should not 
be gone through. Na, hi sah — not indeed, is the Atman of the worshipper a 
symbol. In the case of the symbol-worships, the symbol alone is the object 
of worship, not Brahman; Brahman again is there merely a particular qualifying 
aspect; for, symbol-worship is, for the matter of that, the cognition of the 
aspect ( superimposition ) of Brahman, as regards the non-Brahman. There 
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i smr ?R3n%g^r sriqtqreqm fc —rr^m— 

s^rig^s^ H H w 

srsr^fi^r g^>T i *t ^grini tRsnfefg:, q^3 nf ^ « r 

z&nH ^tt ^ i ft y qgi g; ^r 3 ^r- 

sis^gqqiq u H 11 

^wtb^ ( $ ) 

anf^nl^RpraifF3iq%: u ^ u 

( *f^°l 8, <$. \) 

[504] 

' 7 ^sr sw wgtfwfrrr€i<j' ( sr ) 

?*n% ^mfsra^ra^g *=rrw—r%g#<nft gwfi? sn ^f qii jaia- sa, 

as the symbol is not the Atman, of the worshipper, that is not to be cognised 
in that way |i 4 |] 

I say ( says the objector )—Here also Brahman alone is the object of 
worship; when there is the possibility of Brahman being the object of worship, 
the mind etc., that are non-sentient with meagre power, as being the resorts 
of the object of worship, cannot be justified. Therefore Brahman alone is to be 
worshipped with mind etc., superimposed upon it—There says ( the Sutrakara) 

Superimposition of Brahman, on account of pre-eminence 

II 5 11 

The superimposition of Brahman alone upon mind etc., (is ) proper,— 
not the superimposition of mind etc., upon Brahman, because Brahman 
has pre-eminence over mind etc., and because they ( mind etc., ) are the 
opposite of that. Indeed, the superimposition of a servant upon the superior 
king would create trouble, but the superimposition of the king upon the servant 
(is ) conducive to prosperity. II 5 a 

Here ends the Pralikddhika^an 1 ( 3 ) 

Superimpositions of Aditya etc., on the parts ( of the rite) 
on account of propriety II 6 II 

( Adhikarana 4, Sutra 6 ) 

[ 504 ] In the case of the worships resorting to the parts of (the 
sacrificial ) rite etc., in (the passage ) 

* Who alone , this one shines , one should worship him as 
Udgitha ' (Cha. 1*3*1) 

etc., (there arises) a doubt—Is the super imposition of the Sun etc , to be made on 
the parts of the sacrificial rite, Udgltha etc.,-or the superimposition of Udgltha 
etc , upon Aditya etc ?—In accordance with the dictum, the superimposition 
of one superior should be made upon one inferior, because Udgkha etc., are 



Para 504 ] [ %<% 
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3T^f>?ffTT ^craf^r^q^, 1 crqgRgqrrcfRb ^cT, strTr: H*TRrea35*Rf3aj, 
Rffar^rfR^igRiTtfi* snn, —stitTr**, §r 1 smjfcr i 
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Superior to the Sun etc., that are without any fruit-being subsidiary to the rite, 
the means of the fruit, the superimposition of Udgitha etc., on the Sun etc., 
(should be there )—This ( prima;facie view ) being reached, it is stated (in 

reply )—Adityadimatayascange. The word Ca is for the sake of emphasis. 

The superimpositions of Aditya etc., upon Udgitha etc., a part of the 
sacrifice, alone are to be made. Whence ? Upapatteh. — On account of the 
propriety of the superiority of Aditya etc., alone; for, even the rites are the 
means for the fruit, through the propitiation of the deities Aditya etc., and 
so their superimposition upon the parts, Udgitha etc. li 6 (| 

Here ends the Adityadimatyadhikarana (4) 

While sitting, on account of the possibility II 7 II 

( Adhikarana 5, Sutras 7-11 ) 

[ 505 ] It has been stated that knowledge prescribed in the Vedanta- 
Sastras as the means of salvation denoted by the words—Dhyana, Upasana, etc., 
being repeated more than once is of the form of continuous remembrance* 
While going through that, there being no specific mention whether one should 
do this, sitting (as a rule), or one (should be) sitting, sleeping, standing, 
moving, — one should carry on indiscriminately — This ( prima facie view ) 
being reached, it is said ( in reply )—Asinah — one should carry on with the 
worship, sitting. Whence? Sambhavat— for, there is the possibility of the 
concentration of the mind in the case of one sitting only; because, standing 
and moving stand in need of some effort, and there is the possibility of sleep 
while lying down. In order to avoid the effort for supporting the lower 

half of the body, one should carry on (the worship ) while sitting without 
any support. H 7 || 

And on account of meditation II8 II 
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RTOSR %^R3HiglW*4d 

f w? 7 /w znwrnw 277^^77^777 ^r- 

7 ( gy. v*i$n ) 

IT3 l 3Rt ^^q^cnf^^mf^TTcT?TT \\ %\\ 

^ 11 ?o 11 

' 5R? T# WRIWT'XT n^mFTRTr^T: I 

S3 

*7 /•nfrfwfa ^f$IT^f r l^>?l7m- f ^ II 
c 7 %OT JR.' ^7 wf?#f% 77 % 7 .- / 

vo^imTjJTWVifosr^ u 3 (*ftcrr V'n-'R) 

5R u ^o u 


In the case of worship, it is essential that there should be perfect 
concentration of the mind, as the worship is of the nature of meditation, as in 

‘ He should be meditated upon ’ ( Br. 2*4*5 ) 

—for, it is said that Dhyana is meditation upon one thing, not obstructed by 
other heterogenous apprehensions. II 8 R 

And taking into account the unshakable state II 9 II 

And taking into account the state of being unshakable, there is seen 
the use of Dhyana, speech, as referring to the Earth, mid-region etc., in 

‘ The earth as though meditates , the mid-region as though 
meditates , the sky as though meditates , the waters as though 
meditate , the mountains as though meditate ' ( Cha. 7*6* 1 ) 

—Therefore, as in the earth, mountain, etc., motionlessness on account of the 
mind being concentrated is possible in the case of the worshipper only while 
sitting. II 9 II 

And the Smrtis also mention II 10 II 

The Smrti-works mention meditation in the case of one only when 
sitting— 

‘ Having established in a clean region a firm seat for one¬ 
self , neither too high , nor too low , with the deer-skin and the 
Kusa grass placed upon it — 

4 There sitting on that seat 1 having concentrated one's mvnd , 
with the functions of the mind and sense-organs controlled , one 
should practise Yoga for self-purification. ' (GIta6Tl-12) 

II10 II 
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(affinor ^ H ) 

[ 506 J trq #riu^, ^T, arj 

ij^iunrii^H^sn^, m ra^r, sn mm? vk*w\- 

^T TTH, 3^TcT—3TT W^TR, I 3TI *K01Tq§q3;fPTg I cpcT*. 7 ff=nfq 
Z*Xr~ 3qig*Ts/tospjfar, 3TT q: ^ToJ^Tq ^q=mq SggqmJR; 


^ Where concentration, there, on account of no specific 
mention II 11 || 

There being ^o mention in the Sruti about any specific region or 
specific time, apart from concentration whatever region and time 
favourable to concentration, those alone should be the region and time for 
the worship. The statement in (the passage ) 

On an even ■clear ( region ) from which are removed hmc- 
sand y fire and sand ’ ( Sve 2*10) 

refers exclusively to concentration, but it does not restrict ( the worshipper ) 
to any region, on account of the remaining passage 

‘Agreeable to the mind 1 /c„ fl 

llllll t ove. £ LU ) 

Here ends the Asinadhikarana (5) 


Upto death, for there also is seen || 12 II 

( Adhikarana 6, Sutra 12 ) 

l 5 06 ] There being the doubt — whether this worship, the means of 
salvation, with the aforesaid characteristics should be finished in just one day, 
or it is to be repeated day after day right up to the departure ( death ) — (the 
prima facie view )—In just one day it (the worship) should be completed, 
with that much only, on account of the purport of the Saslra-pa^e ^ 
gone through in only one day. — This ( prima facie view ) being reached it is 
said (in reply ) — A prayanat — it should be followed till death. Whence ? 
Tatrapi hi drstam whatever time elapses in between, from the starting of the 
worship up to death, there everywhere also is seen the worship, as in 
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c &TTYt ^ 7%*W ? 777 ^ 7 ’ 

( ST. VI ^*1} ) 
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^cgrRmt^T* I 
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* He, indeed , behaving thus till life, attains to the Brahmaloka ’ 

( Cha.-8*15*1 ) 

Here ends the Aprayaiiddhikarana (6) 


On its acquisition, non-contact and destruction of future 
and past sins, on account of the reference to that II 13 II 

( Adhikarana 7, Sutra 13 ) 

[ 507 J Having thus laid under scrutiny the nature of Vidya, (the 

Sutrakara ) begins to consider the fruit of the Vidya. On the acquisition of the 

/ 

knowledge of Brahman, are mentioned in the Sruti, the non-contact and 
destruction ( respectively ) of the future and past sins in the case of a person. 
In (the passages )— 

* That, as the waters on a lotus-leaf do not stick (to it), 
thus , the sinful deed sticks not in the case of one who knows thus' 

__ ( Cha. 4-14*3 ) 

4 Only his Atman , the knower of the place, having known 
him , is not contaminated by the sinful Karman ’ ( Br. 4*4*23 ) 

—there is the non-contact with the later sin. In (the passages )— 

* That, as the cotton on the brick cast into the fire is damaged , 

thus indeed in his case, are all sins damaged ’ ( Cha. 5*24*3 ) 

4 And his deeds are destroyed, when is seen that, high and 
low * ( Mu. 2*2*8 ) 

— there is the destruction of the past sin. 

— The doubt arises whether these, non-contact and destruction, which 

IV* 
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^i^r^n^raspn^incjqq?^ ' * ^ fircrr ^rfnrasic muftaiiw ftsftglr 

SIRT^Tfq^n^RT^T 3^i}d I f^STT 

' ’mfrmffi toi ' (%.,„) 

'irintiiRfs' (g. IRI^) 

fin 3wni'-=jqi.‘jrt=n Tinier i 3?sr %-3f?3si^=i[?t5?iinifii^t?TP%qoini^5r:, |f^ i 

uj?[i :..J* i fifmsrofr 

‘ <!im wrr vf * fivstfr > (sr. vii vii) 

‘ ?* ?7?V B? 77W7B.- **7-9 ' ( sr. MIVII ) 


are the fruit of the Vidya are proper or not ? What ( is ) reasonable ? They 
are not proper. Whence? On account of the conflict with the Sa.tra 

, , ' Karman , unless it is enjoyed, cannot be destroyed even in 

hundreds of cr.res of aeons * ( Brai J va , ^ 

f*fj he 5 efe ^ nc \ t0 the non-contact and destruction, for the matter of that 
is oun in the concluding portion of the passage enjoining Vidva the 
means of salvation, can somehow be accounted for, also by taking thlt to 

be for the praise of Vidya Nor again i« \riArr- ■ j y Kln * tdat to 
nooi. an 4 - f' 1 agam 1S Vldya e^omed as an atonement for 

L j u ’ S ° that the destructl on of the sin could have been snoken 

of as due to the atonement Fnr • . . , ueen s POKen 

acquisition of Brahma™ 7 * S enj0,Red as a of the 

t Bra hman-knowcr secures the Highest ’ ( *p a j. 2 -l ) 

' Who kn ° WS Bra hman t (fte) becomes Brahman itself . 

herefore, this reference to non-contact and destruction of the sin is iust 

a glonficatory statement in praise of Vidya — J 

r ^ jJ falS iP™ afac ie viewr) being reached, it is stated fin reolv ^ — 
Taaadhigame — Oa the Arm-ncifTn-n tt* t - . , ^ n,reply ) 

fut" tsf zr c tSF uc F^ ^ 

b e the greatness of Vidya, on account of the reference in “ ' ° WD “ 

‘ To one who knows thus, the sinful deed sticks not ’ 

t cry ( Cha. 4*14*3 ) 

^ hus indeed all his sms are damaged * ( Cha.*5*24*3 ) 

etc. Not is there any contradiction with this reference, in 
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* T'lot again is destroyed Karman which is not enjoyed ' 

( Brahmavai. 26-70 ) 

because the subject-matter is different. For, that indeed refers-to the firmness 
of the strength to produce the fruit in the case of the Karmans But this 
propounds in the case of Vidya that is produced/ the power to destroy the 
capacity of producing the fruit of sins done before, and also the power to‘put 
forth obstacles in the production of the capacity to produce fruit in the case 
of sins that are yet to come into being — and so, the subject-matter in the 
case of the two is different. Just as even in the case of the two means of proof, 
referring to the power of (producing) heat and the warding off of it 
( respectively ), in the case of fire and water, there is the authoritative nature, 
on account of the difference of the subject-matter; so here also, thus there is no 
contradiction. Effecting non-contact with the sin is the causing obstruction to 
the production of the power, the cause of impediment to the Vasana associated 
with unfitness for any sacrificial rite: for, the sins done produce in a person 
unfitness for a sacrificial act, a taste for doing other similar Karman, and 
obstruction. Bringing about destruction in the case of the sin, is the effecting 
of destruction of that power produced. The power also is the non-gratification 
itself of the highest Purusa. And thus Vidya being itself unsurpassingly dear 
to the knower owing to its being exceedingly dear to the object of knowledge, 
being of the form of the worship of the highest Purusa who is to be known, 
destroys non-gratification of the highest Purusa, caused by the collection of sins 
done in the past. And that same Vidya also obstructs the production of 
non-gratification of the highest Purusa, caused by sin thatis to come into being 
in times later than its own production. So, this statement about non-contact 
should be regarded as confined to something what is done through mistake, 

because by the Sastric passages 

* 7\[ot desisting from bad deeds ’ 


( Ka. 2*24 y 
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^ITT^ 5TT#<T ^Ti<lrf<l(d^3fITl%Rn %T1^1 fSjftcf- 

$ ji'wmi'fa^m wn^ ( <? ) 

to 5 II ?# II 
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[ 508 J TWjwwi, 3 }%?t§rt^tt^#t i IcTOT SFTOiTOs^ 

T%Rit ^TErra;, %nq^rnf^rairn?^, i mfa ^ 

sqq^ 3*1 M|^7 
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etc., Vidya which is being produced day by day right up to death, and which 
is becoming stronger and stonger, is known to be capable of being produced by 
the cessation of evil deeds. II13 || 

Here ends the Tadadhigamadhikarana (7) 

Thus, non-contact with other also, but at the fall II 14 II 

( Adhikarana 8, Sutra 14 ) 

t 508 ] The non-contact and destruction of future and past sins by 
the Vidya have been stated. In accordance with the aforesaid dictum, there 
would be the ndh-contact and destruction, itarasya — of the other — of merit 
also, by the Vidya on account of being contrary to the fruit of Vidya being 
common and on account of the reference. And there is, indeed, a reference 
pointing out to both good deeds and evil deeds, in 

* All sins turn away from him ’ ( Cha. 8*4*1 ) 

and also in 

' Shakes off his good deeds and evil deeds ( Kau. 1*4 ) 

A good deed also is referred to as sin, because that produces an undesirable 
fruit for one desirous of salvation. This is an extension of the application 
(of the rule) to turn away the doubt that a good deed might not be opposed 

by the Vidya, because it is prescribed in the Sastra and its fruit is seen to be 
desirable in the case of some. I say ( says the objector ) — Even in the case 
of the wise one (Brahman-knower ) the fruits, the shower of rain, food, etc., 
for the purpose of completing the Upasana ( worship ) with its full procedure 
are, to be sure, desirable. How can their destruction due to opposition 
he spoken of ? 
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— There says (the Sutrakara ) Pate tu — but on the fall of the body, 
their destruction (takes place ) — that is to say, only after the fall of the 
body, perish the good deeds with the fruits seen as favouring the Vidya |114 (| 

Here ends the Itaradhikarana ( 6 ) 

But the past that have not started to give fruit, alone, 
on account of the delay up to that M 15 I! 

( Adhikarana 9, Sutra 15 ) 

[509] The non-contact and destruction of good and evil deeds, 
existing prior and posterior to the rise of the Brahmavidya have been stated. 
Thereupon, the doubt being there — Is there destruction without any 
distinction of good and evil deeds, existing m the past, or, only of those which 
have not yet started to function ? Because in 

* All sms are damaged ' ( Cha. 5*24*3 ) 

the fruit of the Vidya is not mentioned in a specific way, and the existence of 
the body continuing in the time posterior to the production cf Vidya, being 
accounted for even on the strength of the impressions, as in the case of the 
revolving of the potter’s wheel, ( the destruction is ) without any qualifica¬ 
tion,—this ( prima facie view) being reached,— it is stated ( in reply)— 
Anarabdhakarye eva tu purve — the good and evil deeds, — Purve — 
prior to the production of the Vidya,—Anarabdhakarye — that have not 
started, indeed, to give their fruit, alone perish by the Vidya. Whence ? 

Tadavadheh — On account of the time for the delay till the fall of the 

/ 

body being mentioned in the Sruti 

‘ For him there is delay only so long as he is not freed , 
then he. gets merged 1 ( Cha- 6T4*2 ) 
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Not again is there any means of proof, for the impressions being the cause of 
the maintenance of the body apart from the gratification and non-gratification 
of the Lord, produced (respectively) by meritorious and non-meritorious 
deeds. II151| 

Here ends the Anarabdhakaryadhikarana (9) 

But Agnihotra etc., for the sake of producing that itself, 
on account of that being seen l! 16 II 

( Adhikarana 10, Sutras 16-18 ) 

£510] In (the Sutra ) 

‘ Thus non-contact of the other also ’ ( Bra. Su. IV. M4 ) 

has been stated non-contact even with a good deed, on account of the power 
of Vidya. In the case also of Fire-sacrifice etc., and obligatory and occasional 
duties of one’s own Asrama, being on par with good deeds, if there is non- 
contact with their fruit, there would be the non-performance of them against 
one’s will—This ( prima facie view ) being reached, it is said (in reply )— 
Agnihotradi tu— The word Tu distinguishes the matter from other good 
deeds. The Asrama-duties — Agnihotra and others have indeed to be 
performed, on account of the impossibility of non-contact with the fruit; 
and that impossibility is for the sake of the functions performed by them. 
For, the performance of Agnihotra etc., in the case of the wise one, is for the 
sake of the effect viz. Vidya itself. How is this known ? Taddarsanat — On 

account of that being seen; for, it is seen that Agnihotra and others are the 
means of Vidya in 

‘ Him , this one t in accordance with the instruction in the Vedas , 

• Brdhmanas desire to know by sacrifice , by gifts , by penance 
indestructible ‘ ( B r. 4 . 4 . 22 ) 
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And because Vidya is to be produced day after day with its content increased 
through -practice up to death, the Asrama-duties also have got to be 
performed daily for its production; otherwise, on the cessation of the Asrama- 
Karmans, there would be no production itself of Vidya in the case of one of 
an impure mind, il 16 n 

If the good deeds like Agnihotra etc., are for the production of Vidya, 
and if the good deed prior to the production of the Vidya perishes by being 
experienced as stated in 


'Having stayed till the fall (of the body')' (Cha. 5*10*5) 

‘ Having gone to the end of Karman ’ ( Br. 4 *4*6 ) 

and the fruit of the Karman that has started functioning, being enjoyed, and 

has someremainder, — what then is the province of the statement — The 
friends, the good deeds ? 


Therefore another also; for, in the case of some, of 
both. II 17 II 

Therefore, some other good deed is indeed possible, other than the good 
deeds Agnihotra etc., that are meant for the production of the Vidya, 
endless, having the fruit obstructed by the powerful Karman, in. respect of 
both the good deeds, past as well as future on account of the acquisition of the 
Vidya. Referring to that is this statement accepted by the followers of some 
recensions—His sons inherit his heritage ( his ) friends ( his ) good deed — The 

mention in the Siuti about the non-contact and destruction by Vidya, refers to 
that 1117 || 

( The Sutrakara ) reminds one of what has been stated before viz. the 
possibility of the obstacle to the fruit of Karman although gone through — 

Whatever by the Vidya — thus indeed l| 18 I) 
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By the statement about the fruit, non-obstruction of the fruit of the sacrifice 
in the case of the Udgitha-Vidya in 

‘ Whatever one does by Vidya, that alone ( is ) more power¬ 
ful ’ ( Cha. TITO ) 

is indeed suggested obstruction to the fruit of Karman although gone through. 

Therefore, the statement in the Satyayana — ( His) friends, the good deeds 
— refers to the fruit obstructed by what is done by the wise one. II13 ]| 

Here ends the Agnihotradyadhik^rana (20) 

But by enjoyment having destroyed others, he attains 
( to Brahman ) II 19 II 

( Adhikarana 11, Sutra 19 ) 

[511] Other than those, — merit and demerit that have started 
functioning, — merit and demerit, whose non-ccntact and destruction have 
been stated — Do these end when the body produced by the Vidya comes 
to an end, or do they end with their body, or with another body—is there no 
rule in this behalf? — this doubt being raised — in 

'For him there is delay only so long as he is not freed 
and becomes merged 1 ( Cha. 6T4-2 ) 

—there being a mention of their end due to the freedom, the freedom from 
the body—and so, Bhogena tu—The word Tu is for the sake of turning away 
the ( above ) view. Itare—Others that have started their function, merit and 
demerit,—having destroyed them by the enjoyment of the fruit that has started 
functioning in his case, one attains to Brahman after the completion of the 
enjoyment of that fruit. And those, merit and demerit, if they produce fruit 
capable of being enjoyed in one body ( only ) then at the end of the body (he) 
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attains to ( Brahman ); if they produce fruit fit to be enjoyed in more than 
one body, he attains (to Brahman ) at the end of that, because both ( good 
and bad ) Karmans that have started giving their fruit are fit to be destroyed 
by enjoyment alone. In 

* For him there is delay only so long as he is not freed ’ 

( Cha. 6*14*2 ) 

also, freedom from both those Karmans is spoken of as by enjoyment, as 

r 

there is no fixed limit mentioned in the Sruti for the end of the body. 
Therefore, in this way, the Karman of the nature of merit and demerit, which 
is gone through prior to the Brahmavidya, whose fruit is not yet enjoyed, 
which has not yet started giving its fruit, which is heaped up from 
times immemorial, and endless, perishes on account of the greatness of Vidya. 
And (the Karman ) performed in times posterior to the production of Vidya 
does not stick on. There, the friends of the wise one take everything that is 
meritorious, and the haters the sin — this (is ) flawless. 11 39 ll 

Here ends the Itaraksapanadhikarana (21) 

Here ends the First Quarter of the Fourth Chapter in the commentary 
on Sdrrrakamimdmsd, composed by the Illustrious Revered 

Ramanuja, 
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SECOND QUARTER OF THE FOURTH CHAPTER 

Vak in the mind, on account of being seen and on 
account of the (Vedic) word II 1 II 

( Adhikarana 1, Sutras 1-2 ) 

[512] Now, (the Sutrakara) starts discussing the mode of 
departure of the wise one. First, for the matter of that, is considered the 
going out. There this is mentioned in the Sruti— 

* Of this Purusa, (O) gentle one, while departing , the Vak 
( speech ) merges into the mind , the mind into Prana , Prana into 
the Tejas, and the Tejas into the highest Deity. ’ ( Cha. 6*8*6 ) 

r 

Here, the Sruti, Vahmanasi sampadyate, mentioning the merging of speech 
into the mind — Does it refer only to the function of the Vak or to the Vak ? 

— this being the doubt, it would be proper that it refers to the function only. 
Whence ? Because the mind is not the material cause of Vak, it is impossible 

for the nature of Vak to merge into it. The Sruti passage referring to the 
merging of the function can somehow or other be accounted for, because 
the functions of Vak and others are dependent upon the mind — This 

(prima-facie view) being reached, it is stated (in reply) — Vahmanasi 

— The nature alone of Vak merges into the mind. Whence ? Taddarsanat 
on account of that being seen. For, it is seen that there is the functioning 

of the mind even when the sense-organ of speech has ceased (functioning ). 
If (it be argued ) that it can be accounted for even by the merging of only 

the functioning — there (the Sutrakara ) says — Sabdacca — for, ( the Vedic ) 
expression 
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1 Vak merges into the mind ’ ( Cha. 6-8*6 ) 

refers to the merging of the nature itself of Vak and not to the merging 
merely of the functioning. Not, indeed, at that time when the functioning 
has ceased, is the sense-organ of speech, apprehended by another means of 
proof, so that it could be said that only the functioning is merged. 

As to what has been said — because the mind is not the constituent 
cause of Vak, the merging of Vak into the mind is not reasonable — that is to 
be refuted thus — on account of the passage 

* Vak merges into the mind ’ ( Cha. 6-8-6 ) 

meaning that Vak is associated with the mind, but not dissolved into it [| 1II 

For this very reason, all, after (Vak) II 2 II 
Because the Sampatti (merging ) of Vak is but merely the connection 

r 

with the mind, but not its dissolution — for this very reason, the Sruti- 
passage mentioning merging in the mind of all the sense-organs after the Vak, 
becomes reasonable — 

* ! Therefore. with lustre all laid low , with the sense-organs, 

merging into the mind — rebirth * ( Pra. 3-9 ) 

Here ends the Vdgadhikarana (V) 

Thai mind in the Prana on account of (the) later 
(passage ) R 3II 

( Adhikarana 2, Sdtra 3 > 

[ 513 3 That mind connected with all the sense-organs merges into 
the Praija — become^ connected with the Prana — not merely the functioning 
of the mind. Whence ? Uttarat — from the next passage 
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‘ TAe mind in fAe Prana ’ ( Cha. 6*8*6 ) 

— But a further doubt ( arises ) on account of the passage 

* Constituted of food, indeed, gentle one , tAe mint? ’ 

( Cha. 6*5*4 ) 

the mind is apprehended to have food as its material cause. And on account 
of (the passage ) 

‘ Those produced food ’ ( Cba. 6*2*4 ) 

is established that food is constituted of waters. On account of (the 
passage ) 

‘ Prana is constituted of waters ’ ( Cha. 6*5*4 ) 

is also apprehended that Prana has waters as the material cause. Therefore 
in ( the passage ) — 

‘The mind merges into Prana' (Cha. 6*8*6) 

having referred to the waters which are the constituent cause of Prana, by 
the word Prana, when the merging of the mind in them is set forth, the 

7 4 

expression, merging, becomes appropriate because in that case there would be 
the merging indirectly in its o vn cause — And the refutation ( of the above ) 
would be — In (the passage ) 

4 Constituted of food , indeed, gentle one, (is) the mind ; 
constituted of the waters+ Prana * ( Gha. 6*5*4 ) 

— the source of the mind and Prana ( respectively ) is mentioned as the food 
and waters, not as their being the constituent causes; because the mind is 

constituted of Ahamkara, and Prana is a modification of Akasa, and there 
would be the metaphorical reference to waters by the word Praija H 3 || 

Here ends the Manodhikarana ( 2 ) 
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He, in the President (master), on account of his 
approach ( going unto ) etc. II 4 I] 

( Adhikarana 3, Sutra 4 ) 

[514] Just as in conformity with the passage 

* Vak merges into the mind , the mind into Prana * 

m 

( Cha. 6-8*6 ) 

there is the merging of the mind and Prana themselves in Vak and the mind 
( respectively ); similarly on account of the passage 

‘The Prana in the Tejas' (Cha. 6-8-6) 

Prana is merged into the Tejas itself — This (prima-facie view) being reached, 
it is said—Sah, adhyakse — He, Prana, in the President ( master ) cf the sense- 
organs, in the, Jiva, is merged. Whence ? Tadupagamadibhyah — The going 

of the Prana unto the Jiva is, for the matter of that, mentioned in the Sruti — 

‘In this very manner , unto this Atman , all Pranas move at 
the time of death' (Br. 4-3*38) 

Similarly, is mentioned in the ^ruti 

‘ Him departing , Prana departs after ’ ( Br. 4*4-2 ) 

the departure of the Prana along with the Jiva. And in the Sruti is mentioned 
his ( Prana’s ) stability along with the Jiva in 

‘ On whose going out , shall I be going out? Who Being 
stabilised, shall I be stabilised ? ’ ( Pra. g*3 ) 

—Thus here in 

‘ The Prana in the Tejas * 


( Cha. 6*8*6 ) 
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is mentioned the merging into the Tejas, aloDg with the Jiva after being 
connected with him. Just as though the Yamuna goes to the sea, joined up 
with the Ganges, the statement that the Yamuna goes to the sea is not 
contradicted, — like that. 11 4 II 

Here ends the Adhyaksadhikarana ( 3 ) 

In the elements on account of the Sruti to that effect 

II511 

( Adhikarana 4. Sutras 5-6 ) 

[515] In 

‘ The Prana in the Tejas' ( Cha. 6-8-6 ) 

the merging of the Prana connected with the Jiva, in the Tejas is mentioned.— 
The doubt being there—Is that merging in merely the Tejas, or in all the 
elements taken together ? — and (the prima facie view) being reached — In the 

Tejas, on account of the mention of only the Tejas in the Sruti — It is stated 

(in reply ) —Bhutesu — is merged into the elements. Whence ? Tacchruteh 

♦ 

— on account of the Sruti ( passage ) 

* Constituted of Prthivi , constituted of the waters , constituted 
of Tejas ’ ( B r. 4.4.5 ) 

( describing ) that the moving Jiva is constituted of all elements || 5 11 

I say ( says the objector ) — The Sruti ( passage ) 

‘ Constituted of Prthivi 1 ( Br> 4.4 5 ) 

etc., can be properly construed even when (it is taken to mean that there is ) 

the merging of each one of these in Tejas etc., in succession — so (in reply ) 
says (the Sutrakara ) — 

Not in one, for (Sruti and Smrti) point out 116 11 
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r wiJivi: TZFjmrmwm firm i 

O- 

wrwffjrvm: &xz*7mrr r r*i wm&: // 

^rRTmfmmfM T iwnmrr s sr*m / 

tJVfrm firmvm &*%#??] *wfci ^ // * (fa. 3 . ) 

\ 3^cT. 

f <77^R#5f7% * ( 0T. ) 

Sft d^tsm^Td I 3*dt ^qfa: U ^ U 

Tmfw^xvi mnwq (X) 

wht ^t ^igqi^r ll vs u 

( SffWl H, H^rfq 'S-W ) 

r 516 J f% ra^qf^qt: ^IRT ? *$q 7 f^dT- 

Naikasmin — Not in one, because each one of these singly is incompe¬ 
tent to function. Darsayato hi — for, the Sruti and the Smrti ( works ) point 
out to ( their ) incompetence. In (the passage ) 

‘ With this Living Self, having subsequently entered t I' would 
modify name and form-, of them, I would make each one, 
tripartite , tripartite' (Cha, 6 - 3 -2-3 ) 

— the thxeeforld modification is preached for the sake of competence for the 
modification in name and form. ( And ) in 

‘ Then they, possessing different powers, remaining separate, 
could not create people, without uniting together , not coming jointly 
as a whole. 

Having attained to mutual union, resorting to one another, 
beginning with Mdhat and ending with the particular ( modifica¬ 
tion)—they indeed create the Egg' ( V. P. 1 * 2 * 51-52 ) 

— Therefore by the word Tejas in 

‘ The Prana in the Tejas' (Cha. 6*8-6) 

is mentioned Tejas only as being associated with the other elements. 
Therefore, the merging into the elements alone 11 6 11 

Here ends the Bhutddhikarana (4) 

And common up to the beginning of the going out, and 
not consuming immortality II 7 n 

( Adhikarana 5, Sutras 7-13 ) 

[516 ] Is this going out again, common to ( both ) the wise and the 
non-wise, or does it belong to the non-wise alone ? — this being considered, 
(the prima facie view ) — It belongs to the non-wise alone — is reached — 
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snn^ i ^cr* ? i §^n- 

*JcTrqN^M STCSSft 

f W7 ww=*T$r wm ffqr f*rm: i 

9fS7 mvhvjl Wr^ // ( ^T. M1^; f. VlV|v» ) 

sft i ^ srft, srfvp^te^ — *wrt =^t <^qsh*na [, ^ * ftifts’sn 

^rsMN-ct: ^UTRT 1 3TT ^iq=fc4lldl — 3TT J|cgqq i *fi^^ q^lk^lHI^ : I ft^fisfq 

ft *tf£i w^MuHr*«r *rcfc — 

r ?m ^ it^ ^j^Tfmm / 

ftw&gKfi xcwrft mfcr n * 

c ^ 

( set. *m; ^t. ) 

fftj ^ ^T^liq^tqtJi »|^cJUHft^M|sc^c^|f^T?:^^i«n l ^JT ^ ^T#sftqTT- 

c^iT^^im^ui| r ^jfn?fr i ftfSicfti'ftiKii ^ fttiq: 

‘ tt vvfffiw m?m ftjwjqm ^mt wr * s if wp%*4t tt 

SS Cv 

WCf<Td**7: 9 ( g. V|*R ) 

ift, 


Whence ? Because there is the absence of going out, in the case of the 

wise one, on account of the statement about immortality here itself ( for him ). 

The statement about the immortality of the wise one, is indeed here mentioned 
in the Sruti, 

When all the desires that are clinging to his heart are let 
off, then mortal becomes immortal , — here he attains to Brahman ’ 

( Ka. 6-14; Br. 4*4*7 ) 

( This prima facie view ) being reached, it is stated (in reply ) — Samana ca 
srtyupakramat — In the case of the wise one also, the going out is common up 
to the starting movement. A srtyupakramat — up to the starting of the move¬ 
ment, that is to say, prior to the entrance into the Nadls. For, even in the 
case of the wise one, the movement by going out by a particular Nadi is 
mentioned in the Sruti ( passage )— 

Hundred and one are the J^fadis of the heart , —* of these 
one extends on to the head ; going out above by that he goes to 
immortality ; others are for the going out in various ways' 

(Ka. 6*16.*, Cha. 8*6*6) 

accoun ^ °f the mention in the Sruti of the movement by a parti- 
^ a ;*’ going out in the case of the wise one is unavoidable. And 

a ^ common on account of the absence of any specific 

mention in the Sruti, prior to the entrance into the Nadi. And there is a 
specific mention in the Sruti, in the state of entrance into it, in 

1 That being lighted , this Atman departs, either from the eye 
or from the head , or from the other parts of the body' 


( Br. 4*4*2 ) 
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‘ ?7rT =? fT*7^ ' ( ^T. -.H*; ST. *1*1$ ) 

fr^R^n R^TRrir MaUs^WcK^ I 

STfrfr fc^slMfgc T cq 3TI5*JcT fR, d^T'l^d — 3TWR fR l 

^ToftS^R^r I Sl^qt^ ^RKPi*i|^4^dH4i-d<^fg?ni^“ 
pHl^HpW sn^e> , cll^m 

r ^fT ^ * (^T. ; f. ) 

?anl4«K4! ^TrJT^ t 

f S75T ¥fT ' 

fid ^qm^Hir *TT ri€Hg%l4^clfe'l4ftrqrfSWTO: U V9 II 

^vmt II c II 

[517] 3T3PR fl«5^ t cir^*<'s* ids^R I StjcT* 1 3U*fid: 

^U^qq^TTcT; — SiMlfd^^ d^lfH- 1 ^TT ^lfecn?*lBBn q^U^ClN J lrd(d 
q^qrf \ 3TT dq^JTSn^i q^^T55$FTWt If 

r ff^r f¥: *ttw iwfh? wTcf^t 9 (sTAmK) 

<*■ 

fTd 1 

r 

on account of this Sruti having the same sense as (that of ) 

* And hundred and one of the heart ' ( Ka. 6*16; Cha. 8*6*6 ) 

— the going out from the head refers to the wise one, and the other 
( alternative ) refers to the non-wise. 

As to what has been said — immortality here itself is spoken of in the 
case of the wise one, — it is stated — Amrtatvam canuposya — The word Ca 
is for emphasis. Anuposya — even without burning the connection with the 
body, sense-organs etc., what immortality of the nature of the non-contact 
and destruction of the posterior and prior sins, is secured, that is referred to 

by Sruti ( passages like ) 

* H?hen all are let off ’ ( Ka. 6*1+ ; Br. 4 4*7 ) 

etc., — this (is ) the sense. And (the passage ) 

‘ Here he attains to Brahman ' 

refers to the realisation of Brahman which takes place at the time of the 
worship —this (is ) the idea H 7 II 

That up to the merging on account of the mention of 
the Samsara ( worldly existence ) II 8 II 

[517] And necessarily it should be known that immortality 
belongs to one whose connection with the body is not ( as yet) burnt away. 
Whence ? Apiteh samsaravyapadesat — Apitih — merging, attainment to 
Brahman. And it would be stated that (Brahmaprapti) can be had after 
reaching'specific regions by the Arciradimarga. A—Upto the attainment of that 
state, Samsara having the characteristic of the connection with the body is 
indeed referred to in 

* Fur him there is delay only so long as he is not freed', 

then he gets merged ' ( Cha. 6*14*2 ) 

and also in 
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5 37 x 7 ^ Tfinivj f?W 777 ?¥ KW^U^' rJZ T %r^T yTUK^Wf 

%mrw fpw^mr? 9 ( m. \\*\ ) 

#gi!^ii 

33^4 il ^ 11 

T^TSN ^Tt 5H3T T^pn*, W' W* 1 W< ? 

smTnRT^rqtq^s^i > ft ?w^ q«rr ^ijctt ftfq: 

' if 5770" 77?? 7 ( ^T. M* ) 

fTt # 3153^1 4 '(<r<^^iq: I 3 TcP *|£*STO<*rg 3 &T • ^TcTSJ qygt ^ 

^rgt w % 11 

4m^rm: II ?© II 

34cP , 

r 7T7 77? 957=97 7Sf7 17? 77W7.' / 

SfST TTrfffsfffft 3f7r75T 717 // J ( 'TT. 'HV; f. VM* ) 

^TcT 5? q7vftqfff?rnprg it *o u 

Hm%^n II ? ? II 

‘Shaking off the sin , like a hcrrse the hair (0/ iAe mane); 
getting oui, like the Moon from the mouth of Rahu t shaking off the 
body , die deed done, with the Atman cleansed , / would attain 
to Brahmaloka ' ( Cha* 8 13*1 ) 

118 || 

The subtle, on account of the means of proof and that 
being found thus II 9 II 

And for this reason the bondage even of the wise one is not here burnt 
away, because (his) subtle body persists. Whence is this known ? Pramanatas- 
tathopalabdheh — On account of the means of proof and that being found 
thus — for, it is found in the case of the wise one going by the Devayana 
path,in 

‘ One should speak to him, one should speak the truth ’ 

(Kau. 1*6) 

there is the existence of the body on account of the statement of the 
conversation with the Moon. Hence, the subtle body persists and hence, the 
bondage is not burnt away. || 9 II 

Therefore, not by the uprooting || 10 II 

Therefore, the statement in 

* When all the desires that are clinging to his heart are let 
off , then mortal becomes immortal; here he attains to Brahman 

( Kd. 6 - 14 , Br. 4 - 4 * 7 ) 

does not speak of immortality by the uprooting of the bondage. II 10 1} 

On account of the appropriateness of this itself, the 
warmth. 11 11 II 
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are* ^wi^^KMr^rcn^fl^- ^i»d4Kui^i n<a i kM » *jsm 

^rq^Tcr» ^ ^r ^tCk^tr^tt, are ra i gq ^gc ^ : 1 

cfcrawn: tf*^ i crwTig^qis- 

^cgq^n^mmTc^IFcTKM \\ ll h 

^iiq T%f* #JEFRne?rRTfTi qRii^r — 

srpmn^m ^rrfKirmt II \ r \\ 

[ 518 J *Tfr¥> fq^qrs^e^rFcT: ^roRim a^rara, Rrfq araeTFcfsrfa- 
^rra: \ trentt 

' *7 ^m^wnjT^T: ^fppm??r^r * (5. vun) 

' ^ 'TztlrH? ZfTrWr J^WWpT WvfjSVrZTTTfa * 

v c\ 

( f. VIVR ) 

^r^sf 

‘ 37 ^wfR ' (|. vmv ) 

On account of this subtle body being appropriately there in some cases, 
the warmth prior to death, of the wise one on the point of death is found in 
some cases in the gross body. Not again does this warmth belong to the gross 
body alone, because it is qot found elsewhere. And therefore, it is known that 
the occasional apprehension of the warmth is dependent upon the departure 
of the subtle body in the case of the wise one. Therefore, it is well said that in 
the case of the wise one also, the going out is common up to the beginning of the 
movement (111 [j 

Once again having raised the doubt that the going out in the case of 
the wise one is not possible — that is being refuted — 

If it be objected on account of the denial, (the answer is)— 

No, from the embodied one, in the case of some, clearly 
stated II 12 II 

[ 518 ] What has been said that the going out is common even in the 
case of the wise one, — that is not possible, on account of the repudiation of 
the going out in the case of the wise one. To explain the same — 

Having mentioned the mode of the going out in the case of the non¬ 
wise, in (the passage ) — 

* That being lighted up, this Atman goes out ; him departing, 
the Prana departs after ’ ( Br. 4- 4*2 ) 

beginning with 

‘ He having taken unto him these Tejas-portions, proceeds on 
to the heart itself ’ ( Br. 4-4*1 ) 

and having mentioned his taking to another body in ( the passage) 

‘ ( He ) secures another newer and more auspicious form ' 

( Br- 4 - 4-4 ) 
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‘ WVJ'f'r WWRT *T/r^#f / 

W^mmt^Tr^c^ // 

wffr w w tfjwtw: ’ ( f. ) 

fr^n%^4 qR^reicg 

r ^f^rw^wjwr Hs^rwt f^r^m $mww m?w^rwf ^ rTfq w 

3fw?/% * ( f. ) 

T%^q ^rrf^t siEnM^jci i ct^t g^ra^Tirsrsrsfq f%fq ^^nr^rsn^^t 

i 


' 3T? ' (i 2Rno ) 

sm t%^M SRgcq 

' ^TfT^^frf £tWT*? WT? 7W> fw*?tT ^f^fJTr^j: WW*cm£t ^ ’ 


sra sa 


( f. \Rm ) 


' im^r *r ^vr wr^mwf wm $r$ * 

(f. ) 

< ^Tcft ra^rnt^i^a^ m^r<fu% %c*—cnar, ^kHicq^JiBw sn^nqigr^ n i ^i^j^ 
siraf^q^ si i 


■ having finished the topic of the non-wise, 

* Having reached the end of that Karman — whatever this 
one does here — from that world, he again comes to this world 
for ( further ) Karman — thus one longing for’ ( Br. 4-4-6 ) 

in (the passage ) 


‘ 3 \Cow the one not longing for, —who, desire-less, free from desires, 
with desires fulfilled, longing for Atman — his Pranas do not go 
out being Brahman alone, he goes unto Brahman ’ ( Br. 4-4-6 ) 

— the going out in the case of the wise one, is denied. Similarly, even in the 
Artabhaga-question before, is to be seen the denial of the going out in the 
case of the wise one. Having referred to the wise one, in (the passage ) 


‘ He again overcomes death ’ 

‘ He said, (O) Yajhavalkya, 
vital airs go out of him or not ? ’ 

when this was asked — 


( Br. 3-2-10 ) 
where this person dies,—do the 

( Br. 3-2-11 ) 


‘ J^[o, said Yajnavalkya; here itself are they dissolved , he 
becomes bloated, puffed up he lies down dead,' ( Br. 3-2-11 ) 

Therefore, the wise one secures immortality here itself — If it be objected 
in this way, ( the reply is ) No. Here indeed is denied the going out of 
the vital airs, from the embodied one, the inmost Atman, not from the body. 


] 
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' * c T^r mm otj% * ( f. vmt ) 

?Hl=* 

' 3jmw*rmnm * (g. v *i c O 

?i% st^cii ^tt^r: ^ ^t pw; » 

cT^T% qgqt sjraiRT WO *T cJc^:i=*W?R^T i 

Tr^Rw^ § %g;— ; *, 3Wi^T^iq53i^m^ai^CKr^ k^asu ^Jct^tt- 

wt mcki iim ^in^ra; i i% ^ snonsTr mnaRT 

SRTT^TTTSTkl IHdsjV^-HN^ I1 ^PM?1W fgftq 
W 5JH^EJ spTtcfrm \ 5T ^T5r f%^cT^[ I ^IST i%qf UlSldflWWlSlil ^TT^KT 

f mszbTwr 377HWJ7 mmwm ? mmtmm zc&mPrt* 

( ?I. 3T. IVlwl’U ) 

iw i ^TtrorqroTT^^TT^q^ti-Hi^iTfi?»qwr €iqqsiaf, ^r ^cj—?r i 

r iff? tT?"#? 7%^ ' ( ST. S11VR ) 


By the word Tat here in 

‘ His vital airs do not go out ’ ( Br. 4-4-6 ) 

the embodied one alone is referred to, who is the matter in hand in 

* N.ow, one who does not long for ’ ( Br. 4-4-6 ) 

t 

and not the body not mentioned in the Sruti. 

If it be objected that the embodied one is referred to as having 
connection with the vital airs by the genitive Tasya ; not as something from 
which there is the going out; Apadana dor the going out refers to the body 
alone — (We reply)—No, because when there is the expectancy for the 

Apadana, Atman alone mentioned as being nearer than the body not mentioned 

f 

in the Sruti, has got to be apprehended even as being the Apadana. And 
further, the vital airs being too well-known as verily being connected with the 
Jiva, there is no purpose in mentioning that connection — and so it is ascertained 
that there is the specific reference to the Apadana by the genitive denoting 
only the connection in general, as in — He hears from the actor. And there 
should be no debate on this point. It is clearly stated in the Vedic text of 
some — the Madhyandinas — that the embodied Jiva alone is the Apadana in 

* IV ho, bereft of desires, free from desires, with desnes 

fulfilled , with desire for Atman — from him depart not the 
Pranas ’ ( Sa. Bra. 14-7-2-8 ) 

If it be argued — there being no possibility of the going out of the vital 
airs from the embodied one ( Jiva ), the repudiation of the same is not proper, 
— ( we reply ) — No. Because by the mention of the merging into Brahman at 
the time of separation from the body in the case of the wise one, in 

‘ For him there is delay only so long ’ ( Cha. 6-14-2 ) 
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snsiFspi f loot 

S# 35I#lt%^Sfrl TiOTTTTTOfq cTlW^ ^RRlQ^qT 

fwq: i aransj q^n ^raqfrimqq^Rr, sra *t crei sttwi 

q^T qp^frarrissqtsfq *m\ * Rpswa, \ 

sn&rmsrefTSTq s?t rag[ttq^?T*wq qi%rc i ^ ^iq^fgqq;, ct^ 
srers naq - ^qisfei fa sn q ^fT 5 ?frei 3 ; i asr ft q^riaRR^q^ri?s[?ri^^T^r«nats- 
qrq^^r^H', fwnwr^y sficTW qioiiqRrqm:, arqaT^qqflrq^fRTt, a^f 

=a ^u^qmi^um^ifaRrijdS^: SR*'^ qc^aji: l a^ ^ 

r 37Y *m4cW *&frf * ( £. \W *\ * ) 

*<? C. \Z \ C / 

qq a^aa i srm ara faaq: srerf: i ^fq^q^r 

srtorr^oPUrdci^a ^^aanaTT a ap^qfq 3 ^a^aa^na qR^a^a a^^aTM 
araq^aarfa fa^aaa n ^ 11 

^qaa ^ II ?3 li 

^aa^ =a fa^qtsfq ^a?aais 4 i^rf?a: 1 


there would arise the separation from the embodied (Jiva) of the wise one, 

even in the case of the Pranas at that time. And thence there would not be 

* 

the merging into Brahman by taking to the Devayana path; so by — His vital 
airs depart not — is stated that prior to the attainment to Brahman by the 
Devayana path, the Pranas are not separated in the case of the wise one. 

As to the Artabhaga-question also, if it pertains to the wise one this same 
is the refutation ; but that refers to the non-wise. For, there in the question 
and the answer is not seen any reference to the contingency of Brahma- 
vidya. For, there are answered, preceded by queries, these following topics— 
the nature of the sense-organs and the objects of the senses, having the form 
of Graha and Atigraha, the waters being the food of fire, the non-abandonment 
of the Pranas by the dying Jiva, the persisting of fame denoted by ( the word ) 
Nama in the case of the dead one, and the attainment of the course in conformity 
with merit and demerit. There in 

* He again conquers death * ( Br. 3-2*10) 

it has been stated that victory over fire itself is victory over death, owing to 
the knowledge of waters being the food of Agni. So, here is no reference to 
the wise one. In the case of the non-wise, however, the statement about the 
Pranas not going out, propounds that the vital airs do not leave like the gross 
body, but on the other hand, go away clinging to the Jiva like the subtle 
elements and so, it is unobjectionable. || 12 ll 

And it is stated in the Smrtis H 13 ll 

And it is mentioned in the Smrtis that there is the going out by the 
Nadi in the head, in the case of the wise one — 
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‘ '3F4&& ff^fbrr m 7 *JtWT ^Jjrrg^ t 

ww&T^znv^w mPr iti mrr //' ($%. w-* ) 

fra ii {$ u 

BfTtfrgRthHlftem ffWtFf ( '*f ) 

mk qT w ^rif il n 

(jt. \ v) 

f 519 J ^rotw* ^rqrai; ^.ott^^: h wj ffTr*( i c% osrar q*r.- 

«4M£ld ? ^Tt>H I #TT ^rf%f%qt 5=r frqTfTfq qRfd*C I 

cfTR ^cT^nfoT, f% q^IT^ qqritq ^ ^TRTR 3<T 

qTHIrHH ? fra TqfTq, qsq qTRTrR#7^ ^i:*fiTm*T^q<b Rlh^il^q- 

qqraiit qqn%€r =q *r^rfrt^ mn, 3^ra—cnra q* 3 fra \ 

qi l tHq f erre t WTZtt \ ^cT‘ ? cT»4T UI^ 3JT^‘. 

' ^f.* T&*rf ' (ST. £Ul$ ) 

fra l q^T^: ^rarerq^ot qnq qf^R^wqq: I ^THJT^qqtqqT qtqrarcrqfqT 


* Of them , one stands high up , who penetrating though the 
orb of the Sun , garni* beyond the ivorld of Brahmadeva , gees to the 
Highest Place by it’ ( Yajna. Smr. 3*167 ) 

II 13 II 


Here ends the Asrtyupakramadhikarana (5) 


Those in the Highest; so, indeed, says (the Sruti) i! 14 II 

( Adhikarana 6, Sutra 14 ) 

[ 519 ] It has been stated that the inmost Atman, at the time of the 
going out, along with the group of the sense-organs, the Pranas, the Master 
of the sense-organs merges into the subtle elements, Tejas etc. And that this 
merging does not take place in the case of the wise one,— this has been refuted 
after having raised a doubt to that effect. ( Now ) the doubt being there — 
whether those subtle elements again clinging to the Jiva, do go for their own 
purpose in conformity with their Karman and their knowledge, or do they 
merge into the Paramatman—( The prima facie view ) being reached viz. — on 
account of the absence of any effect in the form of enjoyment of happiness and 
misery in the interval of merging into the Paramatman, they go in conformity 
with the enjoyment thereof according to their Karman and according to 
their knowledge — it is stated (in reply)—Tani pare—-Those are merged 
into the Highest Atman. Whence ? Tatha hyaha — For to the same effect 

i 

says the Sruti 

‘ The Tejas in the highest Deity’ ( Cba. 6*8 6 ) 

t 

That is to say, — what the Sruti says in conformity with that, that effect has 
to be postulated. Just as in the case of deep sleep and world-dissolution there 
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Tj<3fm*rf%3zPT (5) 

ztwtm q^T^li it 

(^!%.<q \a, \^) 

[ 520 ] qwrin% ^qm-, f% qTf^qq^TCnnqmw, ^ qi^Rf- 
q ^T ifl^FT^qi ? T^araf qqn^HJ ^fqf ^Fi^cirgT^TC^TqT%^n% 
zm, arfqvrpn, ffa i 3T?w » i*r* ? 

g^JTTcT— 

f TT^f: Wfvf fW7*77^ ’ ( 3T. W*\\ ) 

f^fbTUM 

e wnzmt% *77W 7 ( ST. $\6\% ) 

f^qa* ^qsra, ^ta cr^f^in^f ja; i ^ ^^r^qqu^qi^gq^qTTsRTq- 
ffec?T MHlUimWI^rqin^cTq^TqT qn^Tqi%qqlF^T^Ic3^^T®*TTfflT1-^^’4sM*TT^ 
I) u 

&rfaw f mfrm.vT WRT^rt^ ( CJ ) 


is the cessation of the effort for enjoyment of happiness and misery owing to 
the merging in the Paramatman; in the same way hers also. II14 || 

jHere ends the Parasampattyadhikarana (6) 

Non-distinction on account of the statement 111511 

( Adhikarana 7, Sutra 15 ) 

[ 520 ] This merging into the Paramatman of that kind — Is it of the 
nature of assuming the state of the cause like the ordinary dissolution, or is it 
of the form of non-distinction as in the case of the Vak merging into the mind 
etc.? — In. considering this, there being reached (the prima facie view ) — 
It is of the form of the state of the cause, because the Paramatman is the 
source of all — it is said (in reply ) — Avibhagah — that is to say, not being 
distinct, the contact not deserving to be designated as separate. Whence? 
Vacanat — because there is its connection with the expression Sampadyate 
( merges ) in 

‘ The Tejas in the highest Deity ’ (Cha. 6*8*6) 

and also here in 

‘ Vak merges into the mind ’ ( Cha. 6*8*6 ) 

and because there is no logical argument to understand a different denotation 
of the thing connected, on account of its denotation of a particular contact, 
and because there is no purpose in assuming the nature of the cause at the 
time of the going out, and because there is the absence of a statement about 
the creation of the Unmanifest etc. || 15 I) 

Here ends the Avibhagddhikarana (7) 
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rtrJpRn%3?lTI 

^rarf«ppn II ? \ II 

(author <r, \\ ) 

[521] T3 H^T- 3r^TT^r^^K ^rpt I 

fTRF T^TT T%ffa 1 cT^RSfMd 

r 57cf ^ ff^^r wrswfriwt wmwwnrH^^r i 

iww^m n 7 

( 3vT. ^n«; ST. £IV* ) 

ltd l 3?w yTcTrfSr^TT *J^W T%^T WffF^IW^ ^ fN^M F 

*T*RWcij4 R3R ?T R, ^T ^W‘ I f% ? tWTT HFqqgffl , fM I <§&: ? 

^T^Rf ^^FT^lH^JIRT^r ^R^RcTTT g ^quiiq i ? lef t 

‘ w^rff^w f$w^p*rr &t?pm vwfer 7 

(qq. £ -n c - £T £i‘-i c -) 

^ 3Tgf%I?qflgRR%^q?rfhcT grf>RR l *ITH, ST^q%— 


The lighting of the top of the place of that, with the 
door illumined by that, on account of the power of the Vidya 
and on account of the knowledge and remembrance of what is 
subsidiary to that, favoured by one (the highest Purusa ) in the 
heart, by the hundred and one II 1611 

( Adhikarana 8, Sutra 16 ) 

[ 521 1 In this manner, has been stated the mode of going out having 
the same form in the case of the wise and the non-wise, up to the beginning of 
the movement. Now is stated the speciality in the case of the wise. 

r 

There it is stated in the Sruti — 

* Hundred and one ( are ) the Hadis of the heart ; out of 
th m one goes on further to the head ; going up by it , he goes to 
immortality ; others are ( useful ) for getting out in various ways * 

(Ka. 6-16; Cha. 8-6-6) 

There is a doubt whether the restriction is appropriate or not — there is the 
going out of the wise one by this Nadi existing in the head alone, the one 
more than the hundred Nadls; and the going out of the non-wise only by the 
others — What proper ? Restriction is not proper. Whence ? Because, it is 
difficult to discriminate m the case of the Nadls as they are many and 
extremely subtle; so, it is impossible for a person to take to them (The 
passage ) 

* Going up by it, he goes to immortality, others are ( useful) 

for getting out m various ways ’ ( Ka. 6*16; Cha. S 6*5 ) 

repeats the going out at will, and so it (is ) proper — ( This pnma facie view ) 
being reached, we say ( in reply ) — 
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m t =r tosit 

f%£*t *J^<dc3H I T%£TI^ TTOI^tq^- 

cRTc*3%tSRT9UM^4|r^«d^*H u Pfl*l|^ ifHvH Ml+i4 l t»^ u il^ i J q!Ci( VRlcf I * cfcTSJ 

d J-j gh ^ f ^ T 4lef^ T ^JR VITO I 3?q- 5cRR SRiTO TOT crf^RT- 

^ 55 ^^ \ |^|rM4iIRra§[W f% 3 [NtJr •fl^T TTORIcftR cf^TT f^f^T *TF%- 

^qq?f% u m U 

rjfTWf^^T *JmW% ( * ) 

^T^TFft II II 

( FT. ^ ) 

[ 522 J R^ft f??TT^TOTf%TOT ^WRISSIT f%*TcRTOmRrq^T^- 

^RI. SilRcimUdcWB* =^R 

e 3{?r WUtHI^a </4 r ' 

( ST. 41^1’a ) 

ffl l cR i^^f T RU RTO *Tf%RTO ^SRR, *T ^T ; TTORf T%Rt T%fTT 
i u^i prrowRTO , TOT 5 <RRIHMW 1 RR sn%, ^TR—ff% 1 

Satadhikaya— The wise one goes out by the head-Nadi alone, the one 
over hundred. And for the wise one, there is no question of it being difficult to 
discriminate. For, the wise one, on account of the power of the Vidya which 
is exceedingly covetable, which is the worship of the highest Purusa, and on 
account of his association with the remembrance of the exceedingly covetable 
course of the Atman, that is subsidiary to the Vidya, becomes favoured by the 
highest Purusa residing in the heart, pleased; and then Tadokas — the place 
of that Ji\ a, the heart is Agrajvalana—that in which there is the burning, 
the lighting up at the top, this is the Agrajvalana. Through the favour of 
the highest Purusa, with the door lighted up, the wise one knows that Nadi 
and so, the movement of the wise one by that is appropriate. II 16 11 

Here ends the Tadokodhtkarana ( 6 ) 

Following the rays II 17 II 

( Adhikarana 9, Sutra 17 ) 

£ 522 ] In the case of the wise one, although gone out by the head- 
Nadl, the hundred and one, from the heart, is mentioned in the Sruti, the 
course to the Sun-orb following the rays of the Sun— 

‘ Js[ow where he goes out from this body, then by these very 
rays he ascends up ' ( Cha. 8*6*5 ) 

There, while considering whether the rule about this course, viz. only by 
following the rays, is possible or not —( one view would be ) no rule on account 
of the impossibility of following the rays in the case of the wise one who is 
dead at night. As to the statement fin the Sruti ), that refers to what is an 
alternative at hand, — ( This prima facie view ) being reached, it is stated 
fin reply) — Rasmyanusari — The wise one goes up indeed, following 
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* 1 * 5 ^ \ 3pT ‘: 

e 37W^T Hifwf*[: J ( ST. «:|4|*- ) 

i qrflr^cg iiq^itisdfe ^ng; i 

ftt|t to ^mqsid, §th crar \ f^rr 

^fe^T^nr- ^TflRTd l ^qd f| R^qiq ^tiw^eh ^t^j: » 

t^nfi ^ ^iu^wmqjw i ^ sn^R^Tidr ^reii^ii^ -rer.1 

NS 

' rf^77 ¥f7W 377W 3^ 3 T*&rft4 #^Tf77 WfcT^ 

T?*T7 T¥7 iJ^rrfTW ^T^Wi^JTr^m^ WT WT§ 5?7¥7? dW 

377*37 W7tl^‘ *mm*rr wsmwwrf^ r^ WW(:* ( 3T. <ntp, ) 

^Td I rT^TII^m ^cTRKlfq ^Tfqf 3 31*1 IIHWfa 

U ^ tl 

wwtw% ( ? j 

wrer %*» ’m^iRrU^w ^ II ?c II 

(^ o, si. ^ ) 

the rays (of the Sun) alone. Whence ? On account of the emphatic 
statement in 

‘ By these very rays ' ( Cba. 8*6*5 ) 

If the matter were to admit of any alternative, the use of Eva would be 
meaningless. 

As to what has been stated that in the case of one dead at night, the 
movement by following the rays ( of the Sun ) is not possible as the rays are 
impossible ( at that time )—( We reply ) Not so. Even at night is possible 
the movement along with the Sun’s rays. For, in the summer season is noticed 
even at night the existence of the rays by the experience of heat. In winter 
etc., on the other hand, there is the non-experience of heat, as on a rainy day, 

on account of its being overpowered by snow. And it is mentioned in the Srut* 
that there is the connection always between the NadTs and the rays— 

‘ It is thus—as a royal road stretched far off s goes to both 
the villages , this one, and that one ; in the same way these Suns 
rays go to both the uorlds, this one and that one; they spread out 
from this Sun ; they mixed up ivith these Tsfa^is spread out from 
these J^ddis ; they get mixed up in the yonder Aditya ( Cha. 8*6*2 ) 

Therefore, because the rays exist even at night, in the case of the wise although 
dead during the night there does take place the attainment to Brahman 

by following the rays II17 II 

Here ends the Rasmyanusdradhikarana (9) 

If it be objected —Not during night, (the reply is) — No, 
because the connection persists as long as the body; and the 

Sruti points out (the same) II 18 II 

( Adhikarana 10, Sutra IS ) 
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[523J fnRT ^ct^t i smfq 

9m *n fow i g^ nt^T *riai%mT*riqr crcuft 

^rOct %wro; 

‘ ?ffr =? 'driiiwzN *r / 

/%7^c7 J »77fW^ // ^ 

?fd l SRT^r^rddr^ ^IrWnvnWId^fdfl *Q\<\\*i \ 3Rt 

Ch^RI %c(— % RfT* 

UlRcdkt I 

ujcT^ — 3RRs^T^foiR^ni(d^-»iHRr ^4 <jtt 

^otwFi d^ilPt- 1 ^fa(d ^ filet: 

e (fT*T r 7F&W 7%t 77W fkmsft&T WIr& 9 ( 3T. ^|<iVR ) 


E 523 3 Now is being considered — Is there the attainment to Brahman 
in the case of the wise one dead at night or not ? Although on account of the 
existence of the Sun s rays at night, movement by following the rays is possible 

even at night time, still as dying at night is censured in the Sastras, the 
at ta i nm ent to Brahman, which is of the nature of the highest purpose in life, 

is not possible in the case of one dead at night. In the Sastras death by day is 
acclaimed and death by night, the opposite of that.— 


* Day and the Bright-half , and verily, the northern Solstice, _ 

these are acclaimed for impending death , oppos.te to this is censured . 1 

Acclamation and otherwise in the case of death by day and death by 
night could be there on account of that being the cause of an excellent 
or a base position. So, because dying by night is the cause of the base state 
it is not the cause of attainment to Brahman —If (it is argued) thus — 

( we say ) - No, because the connection with the Karman in the case of the 
wise one, continues as long as the body is there. 


This f W j at 13 mtended to be said — Because the Karmans which are 
the cause of a downward course and whose effects have not yet started 
functioning are destroyed by the connection with Vidya itself, and 

Wuse the future ones cannot have any connection with that, and because 

Karman that h<* started functioning lasts so long as the last body is there the 

ttaiDment to Brahman by the wise one though dead at night is definitely 

established on account of the absence? of the cause for bondage. And the 
Sruti indicates this— 


‘ For fa™-* there is delay only till he 
body), then he gets merged ’ 


IS 


not freed (from the 
( Cha, 6'14*2 ) 
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[ 524 ] ft#^renftftfft SSPntt* t<J<s-mmd TS ifwt 

STSi. -w ** 3 * 

»7. . -._ _ 

*ft 3#tnw% <j<wi snHHT ^ mra 

* *F2T TTcWf/t * / =' ' ‘ ( 

(^t. mwa) 


cftW^W 


N 3 

r\ 


^ v i* i- « • y 


^SSaSS??**™ *<M *" «* . 

■ < * -■ «•■'«’ > 


and"thestatement — Day a^TThe Bright fort-night etc., refers to the non-wise. 

•1 51 Here ends the U^isadhikarana (20) 

Therefore, even in the Daks^ayana II19II 

( Adhikarana 11, Sutras 19-20 ) 

r =o a n The cause for the attainment to Brahman m the case of the 

£ , j .j at nisht which has been stated — due to that same 

wise one although dead at mg , R , f one w ho is dead even at 

cause is established the attainment to Brahman, additional doubt - 

the period of the southern Solstice. But there 

Eecause in _ during tfe smtll em SolsUce, having attained to 

^ r ,r -fntbitr^ (Manes ) becomes identical with the 
the greatness of the fathers t manes , ( Ma Ni _ 25 x 

■ ■ ^.nrioned by the Stud that one dying during the Daksinayana goes to the 
M^ and belose ttere is the mention in the Sruti of returning again in the 

case of those who had gone to the Moon, in Br 6 .2.16> 

. When that tarns away , ^ 

■ Then, they return agarn by this very pom K ^ 

and because waidng J or , th ® i^^rahmavidyi. the attainment to Brahman 
others who were firmly <3ey° _ possible — And the refutation of 

of one dead during the Daksinaya non-wise ones alor.e who 

that is - There is the returning m the ca^^o^^ ^ ^ of tha wise one, 

have reached the d^^eaching the Moon by him who has died 

although he has^cW*^ rf ^ ^ to Brahman, is just for the 

sXe of rest, on account of “bSES h 

‘ He. therefore, attams to greatness or or ^ ^ 2+ . 2; 25 .! 
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^SfltScfer irfqr^tcT 

^I#rt 

wnr: u \% n 

=*3 ^ 3*TCTf t 3 3?KTfiTl%5^ 

' vw *&3 ^jwfrmm% *ni*Fj: / 

C C 1 

W7 *77?% rf ^ 57 ^ *7^*77% *J<xFPJ // 

^rfa^rTfa^: 57 %: qrrwm / 

^ 57?^r T r^Pff ww wwfaft *rrr: // 

ufw??rm ^* 07 / 7 ** 77*77 ^faFnrr^ / 
<jw ^7 fa y far m&r /%?t // 

W WT 57W.' ?77*7i7 37 ^ / 


T * 0*5 

T%srofl3*T3iTO% *r*g?r» 
snH^nfq a^nniwiqi i 


r_r 


^^ 77 - 


757 / // ' 


S#h cTSTT^- 


( ^ftcTT iRVV, ) 


WH: sn?f %% ir ^o II 


And even in the absence of the remaining part of the passage, as there is no 
cause for bondage as already mentioned, attainment to Brahman even in the 
case of the wise one who has reached the Mocn, is unavoidable. In the case 

of Bhfsma and others commanding death at will through the power of Yoga, 

there is that hind of behaviour for the sake of again promulgating Dharma and 
for showing the auspicious nature of Uttarayana II19 || 

I say (says the objector)—In respect of the dying wise ones is men¬ 
tioned a specibc period of time as being the cause of again returning and not 
returning in * 

'Departed at what time , again, do the Yogins go forth, not 
to return and also to return, that time shall I declare (to you ) 

(O) Best of the Bharatas. J 

t- 1 Fne ' P a ™', Day, Bright ( fortnight ), six months (during 
which, is the Suns) course to the Worth; departed there , the 
people who know Brahman go to Brahman 

High t c-'*f“ Tie Dark (fortnight), six months 
(during which ,s the Sim's) » Je to the South, - the Yogin 

havmg reached there the Moons's light , returns * ’ 

fcs „ \T } r Br l iht ™ d Dark-are, eerily, deemed (to 

to return, by the ether comes bach again .' ( G / t5 * , 3 . 

—There ( the Sutrakara ) says— J 

These mentioned for remembrance fm. tL n ~sj ■ . , 

recognised in the Smrtis , * membran « the Yog,ns, and 
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5fI5f Id Wr^T^ft%T[?R ^PF^, ^ 5 ^ PT W gren B 

^fm ^gTdfqqqg^ ^Tcfe^ f W M l«l Hst *T?ff ! 

cTOT ^q^ffTT*. 

' ^ *jfft m wr-tMt ^ / 

& Sp 

rffmrm^ tR^wt n 7 (dmi *i- j ) 

fTd i 


r 7 
‘ *PTt uf^: 7 

cs 

?fd srr*rro^rrafi » ^q^rr ^ 


(#n ) 

(*tHt ^iVa) 


f *TW W# d ' (#TT<£P.^) 

?rt qjT^tsqt q>r^Tmqn^f^ra^qrf|qjq^, qrr^fqi^prqr^ i sr: 


' 3-Sf%^7^7W% 7 ( |. ^I’vHH ) 

sm ra i^di^Rtg^ia ^ ftenftsiaifi f^ftqd, ^ gq^fssrar 

U ^o )! 

umw^ ( n ) 

WTqq?r?n^Ti%T%d sn^anStarorai^ %ftq: «tt?: u 


Not here is stated in the Smrti any acceptance of any specific time for 
death in respect of the dying; but, on the other haad, respecting the Yogins, 
expert in Yoga. Smarte—treated in the Smrtis, to be remembered, these courses 
—the Devayana and the Pitryana in order that they may be remembered every 
day as a part of the Yoga ( practice ). To the same effect is the winding up— 

* Flo Yogin %s at all bewildered, knowing these ( two ) 
paths, (O) Son of Prtha Therefore, at all times , be ycu addicted 
to Yoga, ( O ) Arjuna.' ( Gita 8*27 > 

— By ( the expressions in ) 

‘ Fire , Flame ' ( Gita 8*24 ) 

1 Smoke, Slight ’ ( Gita 8*25 ) 

the Devayana and the Pitryana are recognised. And the word Kaia ( time ) in 
the introductory passage 

4 At what time, however ’ ( Gita 8*23 ) 

refers to the guide, the supervising Deity of time, on account of the impossibility 
of Agni etc., being time. Therefore, in 

4 They go to the Ards*. ( Br. 6*2*15 ) 

the remembrance of the prescribed Devayana is enjoined on those devoted 
to Vidya; and no specific time for death in respect of the dying. II 20 || 

Here ends the Daksindy nadhikarana ( 22 ) 

Here ends the Second Quarter of the Fourth Chapter 
m the Commentary on the Sdrirakamitndmsd composed by the 

Illustrious Revered Ramanuja. 
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[525] TfSTRiw ■fiJiR C m f^rnT^fj5r*H 3qr: i ?rw 
ip^ar up? *?wi wSk% i angles wfn^RT qjftqi shmw«^ i sJRft^ffrq^ 

' 7S77 VS«737?7 3?7Tt 7 ^WWifklf 77TW? ftw^fh ’ 

o 

(st. ) 

gfiTR^nsqtf^Ti^ 

' 3jef *?? ff/nf w =? yifw^fortyrtm^w^ifs^ 

znffrynnw HwJ ymi zu vwgi $€rtt ywiwwr%*v forfrt former- 
Tfrym'fotTw^fo ifogi fjr&fr&nw w ??7W wnfo 

fww?■ ^irw ^7 rffowym fo WRwmfo wrwfccr * 

(sr. vm.iv-*) 

?& i asntNrg* 

‘yfoi? KlfoffosfoTWTW ’ ( 3T. CIU'A ) 

w 

Third Quarter of the Fourth Chapter 

By the Arciradi (path) on account of that being well- 
known II 111 

( Adhikarana 1, Sutra 1 ) 

[ 525 3 In. the case of the wise one gone out by a specific Nadi, has 
been mentioned the beginning of the movement through the favour of the 
one (highest Purusa) in the heart. Now is being decided the path by which he 

goes. There various details about the paths are mentioned in the Sruti—in 
the Chdndogya , for the matter of that, beginning with 

'As waters stick not to the lotus-leaf, similarly, the sinful 
deed sticks not to one who knows thus ’ ( Cha. 6-14-3 ) 

— after having taught the Brahma vidya, it is stated 

* jVW htre indeed whether they perform funeral obsequies for 
him or not, they proceed on to Arcis itself ; from Arcis to Day; 
from Day to the waxing Fortnight ; from the waxing Fortnight to 
the six Months u hen (the Sun goes ) to the north; from the Months 
to ike Year; from the Year to the Sun; from the Sun to 

ike Moon; from the Moon to the Lightning — then a non-human 
Person,—he takes these to Brahman—this (is) the path of the Gods , 
the path of Brahman — those who proceed by this ( path) return 
not to this human whirlpool, return not ’ ( Cha. 4-15-5-6) 

Likewise, here itself in the eighth Prapathaka, 

‘He ascends up by these very rays' 


( Cha. 8 6-5 ) 
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' 77 ?<f 'fmw ^Fwr^rwrn 1 Fist'd 77 *rT%3n& 77 womti* 

77 77 &%&}& w wzTj'Tfir&rii ?7 (^f, nx ) 

TO 1 cTSfT f^RO^T% 

' ¥ W? 3?W %7^f 77f*7gY77?$ ^Sf%^77WP77^- 

WTS&W 37m^7077^^7^W^7^7S77^?^^^?X.^'//?r , r ^r WT^it f¥* 

T^^rrnwrymff^i^urf ^Tn^irsm^w; 77 %c*r 
*77%' (|. -riv^) 

r w % $F*m£t&$ftr 7 ? 77 ^ 

w*n ^sr^pr # ^7 77 ^frrr^mi 77 znfTcTFFJ^ft < 77 ^ 77 <757 7 %%- 
^ ?S77 ^?7P7 7 ? 77 n4wnm% 77 ^F^miwrn^itT wfw 77 <r% 

fmkfm w ^' (g. 'ah «n ) 

SCc^M I rT^f ^ *Tt*T 371 w sraqraci 

5T§T T%ir^, <frf cTW^%^T5T *TFTT fRT, M%ff 3T, ffa, SJFRm*. ? |Tct I 

> - 

— But the Kausitakins read the Devayana path differently — 

‘ He haung reached this Devayana rath comes to the 
Agniloka, he to the Vdyuloka, he tj the Varunaloka, he to the 
Adttyaloka, he to the Indr aloha, he to the Prajdputdoka , he to the 
Brahmaloka 1 ( Kau. 1*3 ) 

— Likewise in the Brhadd) anyaka 

* Those who know this thu ?, and who truly worth p Sraddhd 
in the forest , they proceed on to the Arcis ; from Arcis, to 
Day; fr^m Day to the waxing Fortnight ; from the waiing Fort¬ 
night to the six Months when the S in goes northwards; from the 
Months to Devaloka; from Dsvaloka to the Sun ; from the Sun to 
Lightmng-loka ; from Lightning-loka a non-human Person, — he, having 
come (there') takes (one) to ,the Brahmaloka$' (Br. 6*2*15) 

and there itself, in another way — 

‘ When, indeed, a person departs fr u m this world , he comes 
to Vayu; there he ( Wind) 01 ens out for him, like the hole of a 
chanot-wk el; by that he ascends up; he comes to the Sun; he 
opens out there, like the hole of a Dambara — by that he ascends 
up ; he comes to the Moon ; there he opens out for him, like 
the hole of a drum 1 (Br. 5*10*1) 

etc. Taere ( arises the ) doubt — Is only one path, Arciradi, propounded 

by these Sruti passages, so that the wise one goes to Brahman by that alone; 

or, there axe elsewhere paths other than that, so that he goes by them; or by 
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1 \ 2 3T^J^qrm%^q^fT#f^ \ *33 3Tnf, STTO^r?^— 

arf^TClR^T, ?TcT \ 3TMTTT?^ ^ JTRb ^$3 TTcPTT^Ic! I 3TcflST3UI?%3 

^?Pci i §ct: ? — a#3 ^3 srfsm: i ^mfa- — sri%%: \ ^rst 

sir^f^RTi?^. i ^ iTpf: ^3 sfaqroa ^ia 

T^Taw-35Tt^€^ : T%?ra i ut^r^ are^refret ^srej f 

(gi. ) q»3Twt^n3f (sn. hi^oi*-» ) T TR ff P id i 

3 q*>3nai%n3t (f. a^^n%^iR<crMRd< s^rrt^ i sra^mq *=r 

*3:¥a sm^r > ^^R?mf|r3r?3: sre ri H ^iqia u \ u 

( ? ) 

imi 

[ 526 J 3rf%nf% »rsg^T T%ra- i d3n%uf?% jtr! 

IS^TRTT 3TRn%33Rr^lW ^^P W^R d 

e *11 &**?•' fTWc&K &3rtfU~?Tf<3rirt% 1 ( gj. viV J I'A ) 


this (alone) —and thus there is no rule? — What proper? No rule. 
Whence ? Because different forms ( of the paths are given ), and ( because 
there is ) no expectancy ( for any particular one ). — This ( prima facie view ) 
being reached, this is stated (in reply ) — 

Arciradirta — Arciradi is the only one path propounded everywhere. 

Therefore, they go by the Arciradi alone. Whence ? Tatprathiteh_on 

account of that alone being well-known everywhere Prathitih_being 

well-known, that is to say, that alone is everywhere recognised. On account 
of the recognition, because that path alone is propounded everywhere with 
somewhat less or more (details ), — like the inclusion of the attributes of 
Vidya, the inclusion of the ( details ) mentioned elsewhere is to be made else¬ 
where. In the Chandogya, for the matter of that, that is mentioned as having 
an identical form in the Upakosaiavidya ( Cha 4-15.5-6) and Pancagnividya 
section (Cha. 5-10-1-2). And in the Vajasaneyaka in the PaScagnividya 
section (Br. 6 ---IS) the same Arciradi is mentioned with a less number of 
stages (intervals). Therefore, there also that alone is apprehended 
Elsewhere also, everywhere the fire, the Sun etc., are recognised. || I » 

Here ends the A.rcirddyadhikarana (I) 

To Vayu after Year, on account of the general and 
particular statements |) 2 [| 


( Adhikarana 2, Sutra 2 ) 

( oath i W \? Tk^ fu 6 c f, tated th , at the wise ones by the Arciradi 
^ ^ a * " . _ erc l ^ e f° bowers of the Chandogya recension read in the 
case of the Arciradi path—Year in between the Months and the Sun — 

brom the Months to the Year ; from the Year to the Sun ’ 


( Cha. 4T5*5 ) 
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I# I 3*T5rqiTq 3W^^?3T^lg«4449iiWt[rcif 1 cf3T q m T^>^R \M 

e 37/^TSf^ ^ 1 ^vT^Y^w^wj^iw^TT^ji'W^T^f^ mmnr? 7 

( 3T. vn u l u ; |. CI-vIVa ) 


f m cm qq^fsqi wm 


* ftt ^ %&trsf*n w Wr3 fb u ^j^tiv^rt cr$ & w% f$7%- 
q*/r Kenrw&r w frr & v mf^rwm^i% 1 

(f. Mi*n) 

^{f%r^rc^ qi^q^Tqfr t 

' v <rt t*?h wn?vi fa<ti w wFT&h&v 7 

(4 v\ ) 

*T*faHffeid qt \ cm CldldfeHl C TB^y p H i i^q t 

q^T qm^T 


The Vajasaneyins, however, ( read ) Devaloka in between the same two, in 

‘ From the Months to Devaloka , from Devaloka to the Sun ’ 

(Br- 6-2-15 ) 

The path being the same even in both the recensions, both have got to be 
included in both. There, even though the order given in the Sruti 
denoted by the ablative case in the case of Samvatsara and Devaloka 
mentioned after Masa — on account of the inclusion of each succeeding 
the other, of those of a greater period in those of a lesser period as in 

* From Ards to Day \ from Day to the waxing Fortnight ; 
from the waxing Fcrtmght to those six Months when (the Sun ) 
goes northwards'' ( Cha 4-15*5; Br. 6*2*15 ) 

the Samvatsara alone coming up to the mind after Masa, it is ascertained that 
Samvatsara alone is to be found a place after Masa, — and so, after that the 
world of Gods. Elsewhere the Vajasaneyins in 

‘ When indeed , a person departs from this world , he comes 
to Vdyu, he {Vayu} opens out for him there, like the hole m the 
wheel of a chariot ; by that he ascends up, he comes to Adilya ’ 

( Br. 5-10*1 ) 

read Vayu prior to Xditya. The Kausitakins, however, read Vayu after 
Arcis pointed out by the word Agniloka, in 

‘ He, having reached the Devaydna path , comes to the Agniloka, 
he to the Vdyuloka \ ( Kau. 1-3 ) 

—There in the case of Vayu who has to come after Ards by virtue of the 
order of the reading of the Kausltakins, his introduction prior to Aditya is 

ascertained on account of the order given in the Sruti which is more power¬ 
ful than the reading, pointed out by the word Urdhva in 
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‘By that he ascends up, he comes to Adilya' ( Br. 5*10-1 ) 

— Therefore, Devaloka and Vayu find a place prior to Aditya and after 
Samvatsara.— There this is being considered— Are Devaloka and Vayu two 
different entities which a wise one should go to in any order he pleases, or 
should he go to Vayu being the Devaloka, after Samvatsara, they being not 
different entities ? What proper? They being different entities, on account 
of these being well-known. And w r hen they are regarded as different entities 
on account of the word Urdhva and the ablative case, both finding a place in 
the order of the Sruti in between Samvatsara and Aditya, and on account of 
the absence of any special factor—This ( prima facie view ) being reached, 
that (the wise one should go ) as he pleases —■ 

— This is stated (in reply )—Vayumabdat — One should go to Vayu 
after Samvatsara Whence? Because Vayu alone is pointed out Avisesavi- 
sesabhyam — both generally and particularly. The word Devaloka also in the 
form of the world of the Gods denotes Vayu not particularly, that is, generally. 
The word Vayu in 


‘He comes to Vayu; there for him, he ’ ( Br. 5-10*1 ) 

denotes Vayu specifically. So, because by the words Devaloka and Vayu_ 

general and particular, Vayu alone is denoted, so, one should go to Vayu alone 
after S arnvatsara. .And in the case of the fCausitakms, the word Vayuloka 
like the word Agniloka denotes Vayu himself by virtue-of the exposition—Vayu, 

that is, the Loka. And elsewhere it is mentioned in the Sruti that Vayu 
is the residence of the Gods, — 

‘ "This one who purifies , he is the household of the Gods ’ 

H 2 (| 


Here ends the Vayvadhxkarana (Z) 
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' 3Tf§wrsg-‘ ’ ( st. vn^'i; ,j ,n«n; g. c -i’i^) 


Beyond Lightning, Varuna on account of connection II3 II 

( Adhikarana 3, Sutra 3 ) 

£ 527 ] In the case of the Kausitakins, in ( the passage ) 

‘ Having reached this Devaydna path , he comes to Agmloka ; 
he to Vayuloha\ he to Varunalohax he to Adziyaloka ; he to Indra- 
loka\ he to ,. Prajapatiloha; he to Brahma'oka* ( Kau 1*3) 

Agniloka being a synonym for Arc is, its being the first is not objectionable. 
And the inclusion of Vayu after Samvatsara has been mentioned. And 
here in the case of Aditya also, there being a contradiction of the order of 
recital in 

‘ Fwm the Devaloka to Aditya , from Aditya to the Moon ' 

( Br. 6-2-15 ) 

the inclusion after Vayu denoted by the word Devaloka on the strength of the 

r 

order of recital mentioned by the Srutiof the Vajasaneyakas has been established. 

Now 'is coming up the consideration in respect of Varuna, Indra etc.— 

Have these — Varuna and others — got to be given 'a place after Vayu, in 

accordance with the recital, or after Lightning? — This being the doubt — 

(it may be argued )— On account of the violation of the order in the 
* 

Sruti viz. 

* From Ards to Day ’ ( Cha. 4*15*5; 5*10*1; Br. 6*2*15 ) 

( obtaining ) in all ( passages ) beginning with Arcis, and on account of the 
statement in the Sruti of the Lightning-man taking one to Brahman in ( the 
passage ) — 
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‘ That non-human Person, he takes these to Brahman * 

(Cha. 4-15-5; 5-10-2) 

beyond the Vidyut, there being no room anywhere, no place is there for them 
( Varuna etc.,) in order that the teaching might not be useless, Varuna has got 
to be given a place after Vayu in accordance with the order of recital, there 
being necessarily a contradiction of some one, and because the order of Vayu 

and Aditya is also contradicted, Indra and Prajapati also have got to be given a 

place here itself — This (prima facie view) being reached, it is stated 
(in reply )—Taditodhi Varunah — Varuna has got to be given a place beyond 
( after ) Lightning, Whence ? Sambandhat — On account of the connec¬ 
tion. On account of the Lightning residing in the interior of the clouds, its 
connection with Varuna is indeed well-known in the world and in the Vedas. 

This is what is intended to be said — When Varuna and others have 
got to be given a place somewhere m order that the instruction (in the 

Sruti) should not be useless, the order of purport being more powerful 
than the order of recital, Varuna has got to be given a place after Lightning. 
From that, it is apprehended that the non-human being the leader involves 
a break, and because that involves a break, and t as Indra and others 
mentioned have got to be given a place, being mentioned after Varuna, and 
as others not mentioned specifically have got to be given a place at the end 
Indra and others have got to be included after Varuna 11 3 n ’ 

Here ends the V arunadhikarana (3) 

The guides, on account of the characteristics of them 

II 4 II 


( Adhjkarana 4, Sutras 4-5 ) 
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f m*rmtsmmf: v ?mm$r *w*?fw 3 (si. <\r*}\; >11 «n ) 

[528] Now, this is being considered—Are Arcis and others sign-posts 
on the way, or are they the places of enjoyment, or are they the guides for 
the wise ones desirous of reaching Brahman ? What then proper ? Sign-posts 
on the way. Whence ? On account of the instruction being of that nature; 
for, it is seen in the world, that in the case of travellers to towns, there is this 
kind of instruction by the instructors — Having gone out of this, going to a 
particular tree, a particular river, a particular hill-side, go to the particular town. 
Or, these may be the places of enjoyment, on account of the impropriety of day 
etc., which are well-known as meaning a particular period of time, being the 
signposts on the way, and on account of these not denoting any other thing 
which is a sign-post. And their being the place for enjoyment is appropriate 
on account of day etc., being mentioned as Lokas in ( the passage ) — 

‘ These alone are the Lokas what are days and nights , fort¬ 
nights, months, seasons , years \ 

For this very reason, the Kausitakins read Arcis etc., as connected with 
the word Loka in ( the passage ) 

‘ He comes to Agniloka ’ (Kan. 1*3) 

etc. This ( prima fade view ) being reached, we say (in reply ) — 

Ativahikah — These, Arcis and others, are particular deities, the 
guides appointed by the highest Purusa for guiding the wise ones. Whence ? 
Tallihgat — on account of the characteristic of guiding; for, Ativahan means 
making the goers go. And that being mentioned in the Sruti in the conclud¬ 
ing portion in 

* That non-human Person , he takes these to Brahman ’ 

( Cha. 4-15-5; 5-10-2) 
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points out that the same connection exists m the case of the preceding ones 
also, mentioned in a general way, by the Sruti. And the words Arcis etc., do 
denote the particular supervising deities which are the souls (i. e masters ) 
of Arcis and others, like 

‘ The Earth said to him ’ ( Tai. Sam. 5-6*2 ) 

114 11 

If it is so, because, (in the passage ) 

‘ That non-human person , he takes these to Brahman ’ 

(Cha. 4*15*5; 5*10*2) 

only the man belonging to Lightning is mentioned as the guide towards 
Brahman, how can there be the connection as guides in the case of Varuna 
and others that come after Vidyut? — Therefore, says (the Sutrakara in 
reply ) 

By (the non-human being) belonging to the Lightning, after 
that, on account of the Sruti to that effect. 115 11 

Tatah — After that, after Lightning. Vaidyutena — by the non-human 
guide himself belonging to Lightning there is the march of the wise upto the 
acquisition of Brahman. Whence ? Tatchruteh — In the Sruti he alone is 
mentioned as the guide in 

1 He takes these to Brahman . ’ ( Cha. 4*15*5; 5*10*2 ) 

Because Varuna and others do oblige, there does exist their connection also 
as guides n 5 1| 

Here ends the Ativahikadhikarana (4) 
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‘ Twtsmw?: W ?r*r WTW^WVJ^ * ( |. ) 

To Hiranyagarbha ( Karya ) — so Badari, because the 
course (to him ) of this one is appropriate || 6 [| 

( Adhikarana 5, Sutras 6-15 ) 

£ 529 ] It has been stated that the wise one goes by the Arciradi 
path alone, that the host, beginning with Arcis and ending with the non¬ 
human being — the guide — takes the wise one to Brahman — Now this is being 
considered — Does this host beginning with Arcis take the worshippers of 
the Karya Hira'nyagarbha, or only the worshippers of the Highest Brahman, 
or the worshippers of the Parabrahman, and the worshippers of the inmost 
Atman having Brahman as the Atman ? — Such a doubt being there, 
the preceptor Badari thinks that he leads the worshipper, of the Karya 
( Brahman ) alone. Whence ? On account of the propriety of going in the case 
of this one alone, who is the worshipper of Hiranyagarbha. Not, indeed, in 
the case of the worshipper of the Highest Brahman which is perfect allround, 
omniscient, all-pervading, the Atman of all, is appropriate going to another 
region for attaining to it; for, that is already attained — For, the purpose of 
the Highest Vidya is just the removal alone of Avidya pertaining to the 
Highest Brahman which is already always secured. But in the case of one 
who worships the Karya, Brahman of the form of Hiranyagarbha, going is 
justified for the sake of securing something that is to be secured, abiding 
in a limited region. Therefore, the host of guides beginning with Arcis takes 
him ( to Hiranyagarbha ) alone II6 H 

And on account of being specified 117 II 
In (the passage ) 

1 A rum-human person,—he coming , takes ( these ) to Brahma- 
lokas * C Br. 6*2*15 ) 
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by the word Loka and the plural number is specified that the non-human 
being takes only the worshipper of Hiranyagarbha for residing in a particular 
world. Furthermore in 

‘J reach the palace , the assembly-hall of Prajapati' 

( Cha. 8*14*1 ) 

( is stated that ) the going near the Karya Hiranyagarbha, one proceeding by 
the Arciradi ( path ) accomplishes II 7 [| 

I say ( says the objector ), the reference 

‘ That non-human person , he takes these to Brahman' 

( Cha. 4-15-5 ; 5-10-2 ) 

in that case, would not be appropriate; for, if he is to be taken to Hiranya¬ 
garbha, it should have been said — he takes these to Brahmadeva — So says 
(the Sutrakara ) 

But on account of proximity, that reference II 8 II 

[ 530 J Because Hiranyagarbha is the first-born, (as) in 

* Who creates Brahmadeva 1 ( Sve. 6-18 ) 

he is near Brahman, so there is the reference to him by the word Brahman,—this 
is ascertained by the aforesaid logical reasonings qualified by the impossibility 
of going etc., — this (is ) the sense || 8 || 

Now it may be (objected)—when one has reached Hiranyagarbha by the 
Arciradi path, the reference to non-return owing to the acquisition of immor¬ 
tality is inappropriate in (the passages ) 

* This (is) the path of the Gods , the path of Brahman, those 
proceeding by this dj not revolve about this human whirlpool. ’ 

( Cha. 4*15*6 ) 
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1 Going up 2>y t/iai, he attains to immortality ’ 

( Ka. 6*16; Cha. 8-6*6 ) 

—because the Sastra describes the destruction of Hiranyagarbha, the Karya, 
at the end of the period of two Parardkas ; on account of the statement in 

‘ The worlds right up to the world of Brahman do revolve 
again, (O) Arjuna' (Gita 8*16) 

returning again in the case of him who has reached Hiranyagarbha is unavoid¬ 
able—There says (the Sutrakara )—- 

At the destruction of the Karya ( Brahmaloka ) along with 
the presiding officer, beyond that on account of the statement 

II9 11 

At the destruction of the Karya, viz. the world of Brahmadeva, Tadadhya- 
ksena — by Hiranyagarbha, the officer-in-charge whose office comes to an 
end, along with the wise one, himself also having secured enlightenment 
there, secures the Highest Brahman from this Karya Brahmaloka —• this is 
known from the mention of non-return on securing immortality in the case of 
one who has gone by the Arciradi path, and also from the statement in 

‘ But all of them in the Brahmaloka at the time of the 
world-dissolution,—they are liberated , having attained, to the Great 
Immortal ( Brahman ) ( Ma. Na. 12*3 ) 

H 9 H 

And on account of the Smrti II 10 II 

* 

And on account of the Smrti, this meaning is apprehended— 

* All of them along with Brahman, when dissolution is 
imminent, with their selves purified , enter the highest place at the 
end of ike high ’ ( Kuxma. Pu. 12*269 ) 
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Therefore, 'the host Arciradi etc., leads on the worshipper of the Karya 

alone.—This is the view of Badari. 1110 11 

[531 ] Here Jaimini stands up, championing another view— 

The Highest, (says) Jaimini, on account of that being 
the primary (sense ) II 11 II 

The preceptor Jaimini thinks that Arciradi takes the worshippers to the 
Highest Brahman. Whence ? Mukhyatvat—in ( the passage ) 

‘ That non-human person , he tabes these to Brahman 1 

(Cha. 4-15*5; 5*10*2) 

the word Brahman is used in the primary sense, the Highest Brahman itself; 
for, only when the nature of the Karya is ascertained by another means of 
proof, a metaphorical use would be proper. The impossibility of going, 
again, cannot be the means of proof. Although the Highest Brahman is all- 
pervading, the Sastra speaks of the cessation of Avidya in the case of the wise 
one gone to a particular region alone. For, just as the rise of Vidya standing 
in need of the duties of the csstes and the Asramas, purity, good conduct 

place, time, etc., is apprehended from the Sastra— 

* To him, this one , in conformity with the teachings of the 
Veda * ( Br. 4*4‘22 ) 

—in the same way that the production also of Vidya of the form of the com¬ 
plete turning away of Avidya is dependent upon going to a particular region, 

is apprehended from the Sastra describing ( that ) going. The denial of going 
out etc , in the case of the wise one, has already been refuted. 

As to (the contention ) again, that on account of being qualified by the 
word Lokaand the plural number thereof, there is the apprehension of Hiranya- 
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garbha, the Karya,—that (is) not proper. Because here it is proper to 
take the compound only as Karmadharaya (to be explained ) as, Brahmaioka 
— Brahman itself, the Loka, after the maxim of ‘Nisada, the chief.’ And when 
the matter is ascertained to be one, the plural number can be accounted for 

t 1 

as being on par with — Aditi, fetters. On account of the authority of Sruti, 
Smrti, Itihasa and Purana in the case of the Highest Brahman which 
is all-perfect, all-pervading, with thoughts fulfilled, it is not that the worlds 
imagined at its will, peculiar to itself, and extraordinary, exist not at all. II111| 

t 

And on account of the Sruti ll 12 II 

/ 

And the Sruti refers to the acquisition of the Highest Brahman by one 
gone by the Devayana path, having gone out by the head - Nadi in (the 
passage ) 

I This one, Sarhprasada , having risen up from this body , 
having gone unto the highest Jyotis, attains to his own nature'’ 

( Cha. 8*3*4 ) 

II12 tl 

[532] As to the statement — in 

I I reach the palace , the assembly-hall of Prajapati ’ 

( Cha. 8*14*1 ) 

there is seen the aim towards the Karya, of one who has gone by the Ardradi 
path, there is the answer — - 

Not, indeed, towards the Karya, the aim Q 13 11 
Not, indeed, is this aim at the Karya - Hiranyagarbha, but towards the 
Highest Brahman alone, because in the remaining passage 
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‘ ??77St W77^ ' (sr. 4livn) 

‘ 3P7 f? frwrw 1%%*T 777 7^ f7 U^TWWTrH / 

TrTT ?/ { / re gt7 ^c77r77 WW®TWri%timrfi ft ' ( ST- ) 

fcSrfvpS-PRTSST^T sf^o4l«h^l^drcfSTcJ^II of, tiqq^i^TdHtch^ ^ I 

3Tcrq^ ^nroHfHi%CFritff^fT|# qaff ^r^cfrrar n l\ n 

[ 533 ] t%^wt?— 

*refh% ^ 

|| ?» II 

^rdi^T^^TF?; — ycfi«h Rjt> i^r^ra^RincWi i^<£t irar 

iwraiyiqqft ^ * u^|Tti srara — sn^gqr#?i*racft£l *tt 4 q$n \ q^- 

^IMI^THIHr^^^ R^TTT I ^ ^ **ira ? 3?fq 5 ^ qt sr^n- 

qT^, % ^TrJTR Sff 1^3% cTT^f^nW^ » $ 3 

^ rs mi^ gr^^Tn% T%Tf^fi^r^n qr =r » 


*/ am the glory of the Brahmanas ’ ( Cha. 8*14*1 ) 

there is the reference to being the Atman of all in the case of the meditator, 
preceded by freedom from all Avidya, and on account of the Brahmaloka to be 
reached, being referred to as not being something effected, and on account 
of the freedom from all bondage being mentioned directly in the Sruti in 

1 Shaking off 5m, like a horse , the ( mane - ) hair , getting 
out , like the Moon from the mouth of Rahu, shaking off the body, 
not the effect , with the Atman cleansed , I go unto Brahmaloka ’ 

( Cha. 8*13*1 ) 

Thus, the view of Jaimini is that the guide - host, Arciradi takes along 
the worshipper to the Highest Brahman itself 1113 11 

[533] Now again His Holiness Badarayana states the conclusion 
according to his own view — 

It takes those not clinging to the symbols — so Badarayana, 
on account of the blemish in both ways, and that aim II 14 II 

Apratikalambanan—other than those who cling to the symbols—Nayati, 
the guide - host Arciradi takes — so His Holiness Badarayana thought. This is 
what is meant to be said—This view, that ( Arciradi ) carries the worshippers 
to the Karya, is not possible; neither is there the rule that it carries the 
worshippers to the Highest alone; nor again does it carry even those clinging 
to the symbols; but those who worship the Highest Brahman and those who 
worship the Atman divested of the Prakrti having Brahman as the Atman—it 
carries those of both kinds. Those again, who worship things like Name etc., 
that are included in the effects of Brahman by the superimposition of Brahman, 
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^ 5i=h(dl<3^Tti ^BTTr^i^T^fRT^JcfiM l ? 3TERP3T 

‘ 7T : &ftfitS'7W?V* ( «T. iliu, ) 

fr*ni?«Fi: HcRn Slfcq^i l ^ TffSR 
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- cTtifc^, I cT?^: — cT5JttfT^FRr^ TT5Mter§: 

‘ %vft vwjw c tw; ^ 7 ( »t. wi) 

fr w wqTOTcr, sra wnqidt, q^nfflws^rf4?T^n jrm^on^fi- 

^5TT ’TcR?? 5r§rRTO5TOfraS^3iT^ l 3!cT ^ dr^l^l3TA!N H^ffi3§TT- 
"cflchlWi^WR T%^ » HWlRMl^4-dSkfl^TW«ildf ^qm^fgf%^tqreffT- 

w 

like the superimposition of the lion etc., upon Devadatta etc., or merely those 
various entities — it does not take them. Therefore, it takes those who 
worship the Highest Brahman and worship the Atman divested of 
Prakrti, having Brahman as the Atman. Whence ? Ubhayatha ca dosat 

— there being a blemish in both the cases In the view viz. it takes the 

t 

worshippers of the Karya, the Sruti-passages 

* Having risen up from this body, h mng gone unto the highest 
Jyotis ' ( Cha. 8-3-4; 8-12-3 ) 

etc., would be (taking offence, ) violated. And if there be the rule (it 

i 

takes) those who worship only the highest Brahman, the Sruti-passage 
saying that the Arciradi-host takes the knowers of the Five-fires in 

‘ Then those who thus, and these who worship Sraddkd as 
Tapas in the forest , they go on to Arcis' (Cha. 5-10-3 ) 

would be violated. Therefore, there would be a blemish in both the views. 
Therefore, it takes these both kinds of worshippers. 

All this ( the Sutrakara) says by Tatkratusca — Tatkratuh — worship¬ 
ping in that way, that is to say, he acquires that same, in accordance with the 
maxim — As in what way one worships, in 

‘ Of what will a person becomes in this world , so he becomes 
after having departed from here. ’ ( Cha. 3-14-1 ) 

— on account of the mention in the Sruti about the knower of the Five-fires 

r 

going by the Arciradi path, and on account of the mention in the Sruti of the 
acquisition of Brahman and non-return by one gone by the Arciradi path. For 
this very reason, in accordance with the maxim about one’s own will, it is 
established that there is the meditation on the Atman having Brahman as his 
Atman, divested of Prakrti. In the case of those clinging to the symbols, 
beginning with Name and ending with Prana, however, there does not exist 
going by the Arciradi path, nor the acquisition of Brahman on account of the 
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absence of the two-fold worship established in the Sruti, and on account of 

the maxim in accordance with.the will — if there is the worship ofCit — 
mixed D 14 n 


And this same particular feature, the Sruti itself points out — so says 
( the Sutrakara ) — 

And ( the Sruti ) shows the particularity [| 15 li 

And the Sruti-passage 

There as far as the Rfame goes, there he has movement 

(Chi.M-5) 

etc., points out in the case of the worshippers of symbols, beginning with 
Name and ending with Prana, a specific limited fruit, no need for a movement. 
Therefore, those who worship the Acit-mixed or the pure Cit entity by 
the superimposition of Brahman or without that -- it does not take them, but 
on the other hand, the guide-host takes the worshippers of the Highest Brahman 
and the worshippers of Atman divested of Prakrti, having Brahman as his 
Atman — this is established 0 15 u 


Here ends the Karyadhikarana ( 5 ) 

Here ends the Third Quarter of the Fourth Chapter in the 
Commentary on the Sariraka-Mimamsa composed 
by the Illustrious Revered Ramanuja. 



FOURTH QUARTER OF THE FOURTH CHAPTER 

Manifestation on the merging, on account of the word 
Svena II 1 II 

( Adhikarana 1, Sutras 1-3 ) 

[ 534 3 In the case of the worshippers of the Highest Brahman and 
the worshippers of Atman with Brahman as the Atman, divested of Prakrti* 
going by the Arciradi path characterised by non-return has been spoken of* 
Now he (the Sutrakara ) starts considering the mode of overlordship in the 
case of the Released souls. 

t 

This is what is stated in the Sruti— 

‘ Thus, verity, this Samprasada , having risen up from this 
body , having gone unto the highest Jyotis, he attains to his own 
form ’ ( Cba, 8-12-3 > 

— There being the doubt — Is it propounded by this passage that there is the 
association of one who has attained to the highest Light on arising from this 
body,—association with ( some ) form that is to be obtained, like the form of 
gods etc, or the manifestation of one’s own natural form ? — It ( is ) proper 
(to hold that there is) the association of a form (yet) to be obtained! 

' r 

otherwise, the Sastra dealing with salvation would not be enlightening one 
about the highest purpose in life, on account of one’s own nature by itself, 
not bang seen to be the hi^iest purpose in life. Not indeed, in the deep- 
sleep-state when the operations of the body and the sense-organs cease, is 
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1 5T ^ <TC S 5 ^, tfa 

‘ ff ?W WW*I *HH*f : / zfiftwtq * ( %. \\4 ) 

‘^f W^rq #cxqwxfj wt ; (%. '<l'-3 ) 

9RnR«4) htk^t gsTSFr^^n^ i ?r ^wRi^^w**q^q%d**q^i^ 

ot qfen<<tt \ ww^ddii fei qt ^fncf^q^q-Ji ^n fdfeftr^ w*~ 

RK'Nww^^ i jraTOrofera urog tor crft^nST qgfa t| <j3* 

I 5T =q ^rqfd I ^^TCcIT URjq^T^qcTT I 5g*sT- 

^IrJPTtSg^^ I qqiUtWMMWlRd: 3^1 
sWlHMIc*ttli?«i: £WTT?T I ^WTNTrlHI^ ^ *fT«f 

RrqRw?^i^4M^q 

‘i&r &mrf*rfi*r w' (m. *i\\y., ti°iV\) 

sr ^ww: i smtstj^far ht^t t 

seen the connection of the human purpose in life, of the pure nature of 

Atman. Nor again, can mere cessation of misery be the highest purpose in 
life, for one who has attained to the highest Light, so that it could be said that 

the manifestation itself of one’s form is salvation; because there is the state- 

/ 

ment in the Sruti about the infinite bliss in the case of the Released one— 

* That alone is Brahmans Ananda ( bliss ), and of the 
Brdhmana, well-versed in the Vedas , not affected by longings 1 

(Tab 2-8 ) 

__ 1 For, having secured the Rasa alone, he becomes full of 

Ananda ’ ( Xai . 2 -7 ) 

etc. Nor again is it possible to say that his own nature is sentiency itself in the 
form of unlimited Ananda, and that same veiled by Avidya in the state of 
Samsara becomes manifest in one who hats attained to the ‘highest Light, on 
account of the absence of any veiling in the case of one whose nature is 
knowledge. The veiling of knowledge with light as its synonym, is nothing 
but the destruction of that — this has already been stated. Nor again is it 
possible for mere Light to have the nature of Ananda; for, to have the nature 
of Ananda is to have the nature of happiness, and to have the nature of 

happiness is to be agreeable to the Atman. As for one who holds (the 

Atman ) to be mere Light, to whom could the light be known as favourable ? 

C this being the difficulty ), in the case of the one who holds that Atman is 

mere Light, to have the nature of Ananda can hardly be reasoned out. If 

the thing to be secured is merely assuming ones own nature, because one’s 

own nature is always there attained, the statement in the Sruti about one 
who has gone unto (the Parajyotis ) 

* He becomes manifest in kis own nature ’ 

mntU , , . , (Cba. 8*5*4; 8*12*3) 

would be ( sheer> nonsense. Therefore, (the released Soul) is connected 

with a new form to be secured. - And in this way, the statement —is manifested 




— would have only the primary sense. The expression also—in his own nature 
—does harmonise with — is manifested — on account of the exclusive bliss 
peculiar to himself. 

— This ( prima facie view ) being reached, we say ( in reply ) — 
Sampadyavirbhavah — what particular state this inmost Atman attains to, 
having gone unto the highest Light by the Arciradi path, that is of the nature 
of the manifestation of one’s own forin, ( and ) not of the nature of the rise 
of a new form. Whence ? Sveoasabdat — that is to say, on account of the 
specific statement viz. — Svena rupena (in one’s own form ). If, there is the 
acceptance of a new body, indeed, the qualifying Svena rupena would have 
no significance. And because even if there is no specific attribute, his own 
nature is established in him. 111 [1 


£ 535 ] As to the statement that because one’s own nature is always 
there, the expression—Having gone unto (the Parajyotis), becomes mani¬ 
fest — is meaningless — There ( is ) the answer — 

Free, on account of the solemn declaration It 2 tl 

Here ( in the passage ) 

‘ He becomes manifest by his own nature ’ ( Cha 8*1 2*3 ) 

is referred to, one stationed in his own natural form free from association 
with Karman and the body etc., caused by that. Therefore, the cessation of 
screening, in the case of one’s own nature although always existing ( and ) 
concealed by the Avidya of the form of Karman, is spoken of here as manifes¬ 
tation. Whence ? Pratijnanat — On account of the solemn declaration; 
for, that is solemnly declared as being propounded. Whence is this kno wn ? 
Because, in order to propound the inmost Atman, the matter in hand, 
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r 536 J ^W i ^w*j*^q^ 7 f53mg^ q ^c5#g Ti H^qi m* ttc jt^t- 
srarsrcs^qrakqirqcq ^rri^ft fTr=n ^ig r q^i^r^^ w- b ^q^^r ^q r iH<m - 

^T^T WIl^ II 3 M 


* H7Ao the Atman* ( Cha. 8*7*1 ) 

who is free from the three states, waking etc., and free from the body 
produced by the Karman which is the cause of the agreeable and the dis¬ 
agreeable — after having again and again stated 


‘ This one alone t verily y 1 shall expound again * 
it is mentioned 


( Cha. 8-9*3 ) 


* Thus , verily , this one, the Samprasada having risen up from 
this body, having gone unto the highest tTyotis, becomes manifest m 
kis own form ’ ( Cha. 8-12-3 ) 

Therefore, freedom of the form of the cessation of bondage, after attaining 
to the highest Light m the case of one who is tied down by the Karman, 
is spoken of as manifestation in one’s own form. The word Abhinispatti 
is seen as denoting also the manifestation of one’s own form, in expressions 
like — This sense becomes manifest by logical reasoning, 11 2 II 

C 536 J As to what again has been said — Because in the deep-sleep— 
state the nature of Atman is not known as being the human purpose in life; 

that the Sastra dealing with salvation could not be enlightening one about the 
human purpose in life when one’s own nature becomes manifest — co nsi der ing 
this, Abhinispatti is the acquisition of another state connected with hap piness, 
like the state of gods etc.; —There ( is ) the ans wer-— 

The Atman on account erf the context II 311 
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vm pTgn**mr**TfeTfiT fpn: t 
wzTFrfe *? m^rfe fer*n ^Trffet f% a 0' 


( ^FF£-f%. q. ) 


This Atman in. his own nature is known from the context, to be 
possessed of qualities beginning with, having the sins destroyed and ending 
with, having the thoughts fulfilled. 

v Which Atman, having the sins destroyed , ageless, deathless, 
bereft of grief , bereft of hunger, without thirst , having the desires 
fulfilled, having the thoughts fulfilled ’ (Cha. 8*7*1) 

—this is the introductory part of Prajapati’s speech. And that this topic 
refers to the inmost Atman has been propounded here (in the Sutra )— 

‘ If on account of the later state — he has his nature mani¬ 
fested ’ _ (Bra. Su. 1.3*18) 

Therefore, this same Atman, verily, possessed of his own nature as having the 
sins destroyed etc, with his own nature concealed by Avidya known as 

Karman in the state of Samsara, — having gone u nto the highest Light has his 

own nature made manifest Therefore, the natural qualities, having the sins 

destroyed etc., become manifest — not produced — in the case of the inmost 

Atman who has gone unto the highest Light. As has been said by His 

Holiness Saunaka also — 

‘ Just as the lustre is not made (produced ) by washing of 
the dust from the gem , in the same way the knowledge of the 
Atman is not made ( produced ) by the abandonment of blemishes. 

Just as the sky in the water is not made by the construc¬ 
tion of a well , —what is already 'existent is made manifest *, 
whence can there be the production of the non-existent ? 

In the same way , the Qualities , enlightenment etc., care 
brought to light by the destruction of the qualities fit to be aban¬ 
doned , not produced ; far , they are the perpetual ones in the case 
of the Utman. * ( Saunaka Si. Tra.) 
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Therefore, in the case of the qualities, knowledge, bliss etc., which are 
contracted in the Atman due to Karman, the ma nif estation in the form of 
expansion, on the destruction of the bondage of the form of Karman, on 
having attained to the highest Light is not inappropriate — so it has been 
well said that there is Sampadyavirbhavah II 3 ]| 

Here ends the Sampadydvirbhdvadhika ana ( 1 ) 

Not being separate, on account of being seen || 4 II 

( Adhikarana 2, Sutra 4 ) 

E 537 J There being the doubt — This inmost Atman who has 
attained to the hi g h er Light, quite free from all bondage,—does he experience 
himself as being.separate from the Paramatman, or as not separate, being his 
mode ? — From (the passages in ) the Sruti and the Smrti 

1 He enjoys all desires along with the wise Brahman ’ 

( Tai. 2*1*1 ) 

When the seer sees the gold-coloured agent , controller, 
Purusa with Brahman as the source, then the wise ’ one , having 

shaken of merit and demerit, free from stain , attains to the maxi¬ 
mum resemblance ’ s **• - , , -v 

i *D * T \ 3 * 1*3 J 

Resorting to this knowledge, attained to the nature of having 

sfotuar attributes as mine, —they are not born even at the creation, 
and are not uneasy ( pained ) at the dissolution either ' 


_/ tt, _ . r » » C Gita 14*2) 

etc,, ( The pruna facie view ) that he experiences ( himself ) as separate. 

ow mg tc the aFfi-ehensMa of the Released one as being joined, equal to and 
(h^dyf-^ 9 “ 6 Highest - ~ beia e reached, it is said 
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Avibhagena— The Released one experiences himself as not separate 
from the Highest Brahman. Whence ? Drstatvat — On account of one’s 
own Atman being seen in his real nature when the screening by the Avidya 
ceases, owing to the attainment to the Highest Brahman. 

* That thou art ’ ( Cha. 6*8*7 ) 

'This Atman , Brahman' (Br. 2*5*19) 

* All this has this as the Atman ' ( Cha. 6*8*7 ) 

* All this , verily , Brahman ’ ( Cha. 3*14*1 ) 

— Here (in these passages) has been propounded the nature of one’s own 
Atman by the references in case-co-ordination and by (the passages ) 

* Who abiding in Atman , within Atman, whom knows not; 

whose body , Atman; who controls the Atman within — that your 
Atman, the inner Controller . immortal ( ^a. Bra. 14-6*7*30 ) 

‘ Entered within , the ruler of people , the Atman of all ' 

(Tai. k. 3-11*2 ) 

etc., as having the Paramatman as his Atman, and being a mode of him, as 
his body; here (in the Sutra ) 

‘ On account of his abiding , so Kdsakrtsna 1 ( Bra. Su. I. 4*22) 

Therefore, he experiences himself as not divided, only as — I am Brahman. 
The reference to the equality and the possession of the same qualities, 
propounds the purity equal to that of Brahman by the abandonment of the 
ordinary forms of gods etc., because the nature of the inmost Atman who is, 

r 

verily, the mode of Brahman is equal to it. As for the Srati-passage men¬ 
tioning aocompaament, as it propounds the experience of the qualities of 
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Brahman along with Brahman, possessed of the modes, in the case of such an 
inmost Atman, — there is no contradiction of any kind. And on account cf 
the non-division being spoken of owing to this being the mode of Brahman, 


the Sutra 

r 

‘ On account of thought alone, on account 'of that Sruti 1 

( Bra. Su. IV. 4*8 ) 

etc., is not contradicted; as also (the Sutras ) 

* But additional 3 owing to the reference to distinction ’ 

( Bra. Su. 11*1*22 ) 


H 4 « 


‘ Owning to the instruction about additional ’ (Bra. Su. 111*4*8) 
Here ends the Avibhagena drstatvadhikarana (2 ) 


By the nature of Brahman, (says) Jaimini; on account 
of the introduction etc. il 5 II 

( Adhikarana 3, Sutras 5-7 ) 

[ 538 ] It has been said that in the case of the inmost Atman from 
whom the veil has been removed on having gone unto the highest Jyotis, 
there is the manifestation of his own form alone — There is now considered his 
nature — by which nature this Atman becomes manifest on account of the 

variety of Sruti-pas sages —Because the nature of this one is only having 
the sins destroyed, etc., — does he become manifest by that form; or, because 
he is mere VijSana, by that form; or because there is no contradiction, in both 
the forms ? What then (is the prima facie view ) reached ? By the nature 
of Brahman, — so thinks the preceptor Jaimini, Brahmena — that is to say. 



(visn \) 

(f. ) 


by having the sins destroyed etc., for, having the .sins destroyed etc., 
are mentioned in the Sruti as being connected with Brahman in the 'Dahara- 
passage. Whence is it known (that the manifestation is) Brahmena ? 

— Upanyasadibhyah — for, the attributes of Brahman, — having the sins 
destroyed etc., are set forth in the case of the inmost Atman also, in the 
Prajapati-passage beginning with 

' Who, the Atman having sins destroyed,' 
and ending with 

‘ Having thoughts fulfilled ’ ( Cha. 8*7*1 ) 

—By the word Adi are to be understood eating etc., depending upon the 
attributes, having thoughts fulfilled, etc., the practical dealings known from 
the passage 

‘ Eating, sporting , enjoying ’ ( Cha. 8*12*3 ) 

etc. Therefore, on account of these statements in the introduction etc., it is 
not possible that the inmost Atman should have merely VijSana as his nature 

— this ( is ) the view of Jaimini. B 5 n 

In pare consciousness, on account of being constituted of 
that — thus Auduiomi. 11 5 If 

[ 539 3 The nature of this Atman is pure consciousness alone, and 
so, he becomes manifest in that form — so thinks the preceptor Auduiomi. 
Whence ? Tadatmakatvat — on account of this inmost Atman being possessed 
of that much; on account of the emphatic statement ( the use of Eva ) in 

* He t — as a mass of saU t inside as well as outside, the 

whole of it is only a mass of Rasa ; in the same way , dear one , 
this Atman, inside as well as outside , the whole of him is a mass 
of Prajhana alone ’ ( Br. 4*5*13 ) 

* A moss •of Vifhdna alone ' ( Br. 2*4*12 ) 
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it is known that the nature of this one is pure VijSana alone. Therefore, 

on account of the absence of other qualities in his case, the words Apaha- 

tapapma etc., are calculated to exclude the characteristics constituted 

of Avidya, modification, happiness, misery etc, — and so, there is the 

manifestation in the form of pure consciousness itself — this (is ) the view of 
Audulomi || 6 n 

[5403 Now His Holiness Badarayana makes the conclusive statement 
in his own view. 

Even if thus on account of the introductory statement, on 
account of (the attributes ) existing previously, no contradiction, 

( says ) Badarayana II 7 11 

Evamapi — even though there be the propounding of the nature being 

pure Vijnana, the preceptor Badarayana thinks that there is no contradiction 

with the attributes - with desires fulfilled etc., that are already mentioned. 

Whence. Upanyasatpurvabhavat — On account of the existence of — 

having the sins destroyed, having the desires fulfilled etc., (mentioned) 

before these existing, being present on account of the authority viz. the 
introductory statements in the Upanisads such as— 

H?ho the Atman , having sins destroyed * ( Cha. 8*7*1 ) 

etc., that is to say, in the case of equal authority, stultification of the one 
by the other is not nght. Nor again is it right those with that - having sins 
desooyed etc. are superimposed by Avidya, on account of the contradiction 

diSvrio “Ik 16 ° £ C M Q f' ° n account of the maxim — When there is no 
distinction, there could be no opposite any way—for, when there is equal 

power, rt is but proper that an impossible emphatic statement should be 1 

construed as referring to another. Having understood there is thus no contra- 

dicaon, saying that only pure knowledge is his nature, nothing else exists. 
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‘A mass of Vijnana alone' (Br. 2*4*12) 

etc;,— this is what ( Badarayana ) opines. 

What then is the purport of the emphatic statement ( Eva ) in 

* A mass of Vijfhdna alone. 1 ( Br. 2*4*12 ) 

— Even this entire Atman other than the non-sentiant, self-illumining—there 
is not the smallest region with its light dependent upon something — this 
sense is quite manifest from the passage itself— 

‘ He, as a mass of salt , inside as well as outside , the 
whole of it is a mass of Rasa alone , — thus , verily , dear one , this 
Atman, inside as well as outside , the whole of him , is a mass of 
Prajnana alone ' ( Br. 4*5*13 ) 

— Nor again is thereby contradicted the association with the attributes, having 
sins destroyed, having desires fulfilled etc., known from other passages, even 
though this inmost Atman with the nature of one possessed erf attributes, be a 
massed VijSana in entirety. Just as the mass of salt, even though a mass of 
Rasa in its entirety is known from the sense-organ of Rasa, (the qualities ), 
form, hardness etc., known from the eye etc., are not contradicted. This is 
the purport of the passage here — Just as though there is the difference of 
the flavour on account of the difference of regions such as the outside bark 

A 

etc., in the case of the juicy mango-fruit etc., there is oneness of Rasa every¬ 
where in the case of the mass of salt; in the same way in the case of the 
Atman also everywhere there is the nature of Vijnana, that is to say, self- 
illumining nature, li 7 It 

Here ends the Brahmddhikarana ( 3) 
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From the thought itself, on account of that Sruti II 8 II 

( Adhikarana 4, Sutras 8-9 ) 

t 541 3 It has been stated that the released (Soul) having attained to 
the Highest Brahman becomes manifest with Jnana as his nature and with 
attributes beginning with having the sins destroyed, etc., and ending with— 

having thoughts fulfilled. Referring to him are mentioned in the Sruti, the 
practical dealings prompted by having thoughts fulfilled etc.— 

He moves about there eating, sporting, enjoying, with women 
or with vehicles or with kinsmen ’ ( Cha. 8*12-3 > 

There being the doubt—Is his acquisition of kinsmen etc., dependent upon 

another effort or does it come from the mere thought, as in the case of the 

highest Purusa ? Because in the world, in the case of kings and others who 

are spoken of as having their thoughts fulfilled, there is seen the need of a fresh 

effort to produce the effect in question; in the case of this one also, there is 

the need of that (fresh effort) - This ( prima facie view ) being reached it 
is said ( in reply ) — 

Samkalpadeva. Whence? Tatcchruteh — for, in (the passage ) 

'If he ts desirous of the Pitrloka, through mere thought his 

Manes rise , 0 ’ 

, i « £■ f _ _ \ CiiE* 8*2*1 / 

e rise t e Manes etc., is mentioned in the Sruti as from thought alone. 
Not again, is seen another Sruti-passage mentioning the need of another 

W0Uld - be [ be ld ) ustment made of the emphatic statement 
trom thought alone—as in the case of 

|| 8 B ‘ A ° f V ' mna ’ ( Br. 2-4-12) 



*089 J 


[ Para 542 


3 JSTCJ 3 F -—8*8*0 

3*3 ^ II «, II 

^cft gffj: I 3T?3lfaMk1c<* ft (qfqftftv p fljq * 

c^ i ft sna^a*to<?qc4 *ftg; \ 3Fr* 1 1 %- 

^ ^ *S3 

f V fWTJ&Fm ' ( ST. uR^R ) 

fr^ft U % It 

^^rrffitfxpi wm^ ( x ) 

TO TO^Tf m^W ?o H 
(TO^I M, ^plftf ) 
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And for this very reason, has none else as the overlord 

11 9 II 

Because the Released one has his thoughts fulfilled, therefore he has also 
no other overlord. Having some one else as the overlord, indeed, mean s 
fitness for being subject to injunction and prohibition; for, only when there is 
fitness for being subject to injunction and prohibition, there would be the state 
of thoughts being obstructed. Therefore, by the Sruti treferring to having 
thoughts fulfilled itself, is established the state of having no other overlord. 
For this very reason, it is stated 


U 9 11 


* He becomes the self-ruler \ ( 7*25*2 ) 

‘ Here ends the Samkalpadhikarana (4) 

Absence, so ( says ) Badari, for (the Sruti) says thus tl 10 11 

( Adhikarana 5, Sitras* 10-16 ) 


[ 542 ] There being the doubt — Are there not in the case of the 
Released one, body and sense-organs, or are they there, or are they there or 
not there, according to his thought ? — The preceptor Badari thinks that 
there is the absence of body and sense-organs. Whence ? Aha hyevam 

— for, the Sruti speaks of the Released having no body in (the passage ) 

‘ bfot indeed , in the case of one being with a body , is the 
destruction of the agreeable and the disagreeable ; him , verily , being 
without a body , touch not the agreeable and the disagreeable ’ 

(Ch. 8*12-1) 

after having mentioned that happiness and misery are unavoidable when 
there is the connection with the body in 
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1 Havmg risen up from this body, having gone unto the 
highest Jyotis he becomes manifest in his own nature ’ ( Cha. 8-12-3 ) 

it 10 i[ 

Existence, so Jaimini, on account of the mention of 
variety, II 11 If 

[ 543 3 The preceptor Jaimini thinks that there is the existence of the 
body, sense-organs etc,, in the case of the Released one. Whence ? Vikalpa- 
mananat —Vikalpa is the varied nature, that is to say, variety, on account of 
the Sruti ( passage ) 

* He becomes of one form, becomes three-fold , five-fold, 

seven-fold ’ ( Chd. 7-26-2) 

etc. On account of the impossibility of the one indivisible Atman existing in 
various ways, it is known that his being three-fold etc, depends upon the 
body. The statement about not being possessed of a body, however, refers 
to the absence of the body due to Karman; for, that body alone is the cause 
of the agreeable and the disagreeable. II11 |f 

t 544 ] His Holiness Badarayana however, states the conclusive view 
in accordance with his own opinion — 

, Lite the Dvadasaha, twofold — So Badarayana, from that 
II12 H 

By the word Atah is the reference to Samkalpadeva. For this very 

reason, — from the thought — His Holiness Badarayana-thinks the Released 
one to be Ubhayavidha (two-fold ), — having a body and having no body. 

Ami thus the two-fold Sruti would be appropriate. Dvadasahavat — like the 
Dvadasaha ( sacrifice ). Just as in 
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* T hose desirous of prosperity should perform the Dvadasaha 1 

( sacrifice ). 1 One should make one desirous of progeny sacrifice by 

the Dvadasaha ' ( Tandya Bra. 23-23-1 ) 

— by the injunctive expressions Upaiti — performs and Yajati — sacrifices 
the sacrifice becomes in conformity with the difference in aim, a long sacrifice 
and a day-sacrifice. II 12 u 

When in his case, there is the possession of accessories like the body 
etc., then there is no definite rule that those accessories body etc., are created 
by himself — Thus says (the Sutrakara ) 

In the absence of the body, as in dream (enjoyment) 
possible II 13 II 

When there is the absence of accessories such as the created body etc,, 
by himself, although he has his thoughts fulfilled, be himself does not create) 
because enjoyment is possible with the accessories created by the highest 
Purusa. Just as in a dream, in accordance with (^the passage) beginning 
with 

* Then he creates the chariots and horses yoked to the 
chariots ' 

‘ Then he creates mansions , lotus-ponds and flowing rivers; 
for he ( is ) the doer ’ ( Br. 4-3*10 ) 

and in 

4 Who, this one, the Purus a remains awake, creating repea¬ 
tedly at will — that itself refulgent, that Brahman , that itself is 
called immortal^ in it are located all dhe worlds; nothing what¬ 
soever goes beyond it * 4" Ki. 2^2*8 ) 



—Jiva enjoys by the accessories, chariots etc., created by the Lord; the Released 
one also enjoys the pleasure of the sportive action in the world of Pitrs etc., 
created by the Lord proceeding in sport. || 13 [| 

When existing, like the waking person II 14 II 

£ 545 ] When there are the accessories Pitrloka etc., and the created 
body etc., from his own thought itself, the Released one enjoys the pleasure of 
the sportive action, like the enjoyment by a waking person. Just as even the 
Paramapurusa for (mere) sport, having created from himself Dasaratha, 
Vasudeva etc., and the Pitrloka etc., enjoys the pleasure of enjoyment in 
acting like a human being through them; in the same way He himself some¬ 
times creates Pitrloka etc., in the case of the Released souls for his own sport. 
And sometimes the Released souls of their own accord create their own 
Pitrloka etc., included within the sport of the Paramapurusa on account of 
their thoughts coming to be fulfilled — so everything is all right, il 14 j| 

[ 546 ] I say ( says the objector ) — It has been stated that Atman is 
atomic in> size. How can there be the possibility of one atom regarding him¬ 
self as the Atman in many bodies ?—(The Sutrakara) says in this connection— 

, Occupying like the lamp; to the same effect the 
Sruti shows || 15 II 

Just as the one lamp staying in one region occupies ( extends over ) 
another region by its lustre, in the same way it is not impossible that Atman 
although residing in one region himself, occupies the whole of the body by 
consciousness in the form of his lustre. And just as in the case of (the 
atomic Atman ) — residing only in one region —Jieart etc., in one and the 
same body, there is the acknowledgement of the Atman in the whole of the 
body, on account of the pervasion of consciousness — like that. (But) this 
(is ) the difference — 






In the case of the non-Released one whose knowledge is contracted 
on account of the Karman, the pervasion pertaining to the acknowledgement of 
the Atman in other bodies is not possible. In the case of the Released one, 
however, with his knowledge without contraction, the pervasion pertaining to 
the acknowledgement of the Atman at his own will, and capable of 
(understanding) grasping in the form of—this —is not impossible. To the 
same effect shows the Sruti — 

‘ That <J\va should be known as ( having a dimension of ) the 
portion , the hundredth part of the tip of the hair cut into a 
hundred bits\ he is earmarked for eternity, * (^ve. 5*9 ) 

In the case of the non-Released one, Karman is the controlling factor; 
but in the case of the Released one it is his free will—this ( is ) the distinction. 
II15 II 

£547 ] I say (says the objector)—Tn the case of one who has 
attained to the Highest Brahman, the Sruti describes ( shows ) the absence of 
internal and external knowledge — 

* Closely contacted with the Prafha Atman , he knows neither 
anything outside , nor inside ' ( Br. 4-3*21 ) 

— So, how is the omniscience spoken of in the case of the Released one ? — 
There ( is this ) answer— 

Referring to either of (the two) deep sleep (and) 
death; for, that is disclosed ( by the Sruti ) H 16 II 

Not (indeed ) is this statement about the Released one, but referring to 
either of the two, the deep-sleep-state and death. It has been stated — 
Svapyaya is deep sleep, and Sampatti is death, on account of the statement 
beginning with 

' The Vdk goes unto the mind ' 


( Cha. 6-8-6 ) 
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( and ending with ) 

- ' The Tejas unto the highest Deity ’ ( Cha. 6-8-6 

—And in those two states there does exist the attainment to Prajna and absence 
of all consciousness. Therefore, this statement refers to either of the two- for 

it is disclosed by the Sruti, the absence of consciousness in deep sleep and 
death and the omniscience of the Released one. Having spoken of the absence 
of all consciousness at the time of deep sleep, 

‘ -Hot indeed this one thus knows the Atman—now here, I am 
he; not indeed these beings; he goes unto destruction itself — 

I do not see here any object of enjoyment ' 

X Cha 8*11*1 ) 

in that same passage is spoken of omniscience referring to the Released one, 

1 He, verily, this one , seeing these desires, by the divine eye , 
by the mind , enjoys , what these are in the Brahmaloka' 

. , . , , , (Cha 8*12*5-6) 

— similarly, m ( the passage ) 

'The seer, indeed , sees everything, secures everything in all 


ways 


Similarly, 


( Cha 7-26-2 ) 
in death also the 


the o mn i s cience is spoken of very clearly. - 
absence of all consciousness is spoken of in 

* Having risen up from these elements, he 
them alone * 

Vinasyati that is to say, does not see. Therefore, the statement Prajnenq. 
Atmana refers to either of ( the two ) — deep sleep and death || 16 l| 

Here ends the Abtiavadhikarana f 5 ) 


perishes after 
( Br. 2-4*12 ) 
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Barring the operation about the world, on account of 
the context, and on account of his not being present 8 17 11 

( Adhikarana 6, Sutras 17-22 ) 

[ 548 J There is ( the ) doubt — Is the glory of the Released one 
the state "of being the overlord also, peculiar to the Paramapurusa, in¬ 
volving the creation of the world etc., or, is it devoid of that, confined to the 
experience of only th e Paramapurusa ? What proper ? The overlordship of the 

world also. Whence ? On account of the mention in the Sruti of th$ attain¬ 
ment to the maximum similarity with the highest Purusa in (the passage ) 

* Free from stains , he attains to the maximum similarity * 

( Mu. 3*1*3 ) 

ard also on account of the Sruti referring to his having his thoughts fulfilled. 
Not, indeed, would be appropriate extreme resemblance and having the 
thoughts fulfilled, without the control of the world in the form of operations 
in connection with the world, peculiar to the all-Lord. Therefore, to 
account for having the thoughts fulfilled and the maximum resemblance, 
the wealth of glory of the Released one is also of the form of the entire 
world-control.—This ( prima facie view ) being reached, we say (in reply ) — 

Jagadvyaparavarjam.—Jagadvyaparah — Operation in connection with 
the world (is ) the control of the diverse nature, stability and activity of the 
entire sentient and non-sentient entities. Barring that, is the wealth of glory 
of the Released one with the entire veil completely taken off, having the form 
of realisation of the pure Brahman. Whence? Prakaranat—On account of the 
context; for, the control of the entire world is mentioned, referring to the 
Highest Brahman in 
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‘From which indeed are originated these beings; by which they 
live, when born; which they go to, ( and ) which they go into; know 
that; that (is) Brahman' ( Tai. 3*1 ). 

If this control of the entire world were to be common to the Released ones 

also, then this characteristic of Brahman, of the form of being the overlord 

of the world would not go wall; for, only a peculiar characteristic can be a 
defining factor. Similarly, 

1 Sat alone, dear one, was this at the beginning , one alone, 
without a second; it reflected — May I be many, may I procreate 

~- tf c ™f e ? Teias ' . (Cha. fi-2-2-3)’ 

Brahman, venly , was this at the beginning^ one alone . T hat , 

bemg one, did not become modified, it super—created the form of the 

highest good, the Ksatra ( caste), what are the Ksatras among 

Indra, Varuna, Soma, Rudra, Parjanya, Yama, Mrtyu 
( death Usdna \ ( ^ ^ j 

1 Atman venly , this one , was one alone at the beginning, 
not mg else, blinking ; he reflected — Af ay I indeed create the 

worlds — he created these worlds, ’ ( Ai. 1-1-2 ) 

— In - 


\One alone , venly , was fHdrdyana, 

Isana (Siva); nor these , heaven and the 

nor the waters, nor fire, nor Soma, nor ike 

not; of him engaged in meditation, one 
organs ’ 

etc,. 


nor Brahmadeva, nor 
earth ; nor the stars, 
Sun; alone he enjoys 
daughter, ten sense - 

( Maho. 1 ) 
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cfST, 3TTRn7TRqFTfT3^^7T% l 3UfachlR<hT:—37lVhhR^ Rff^l l 

—^37 STfafi: I r!r^ *TBT7 ^firq^t 

' 7^5 ww^tu *mnr * (.31. ) 


and in passages beginning with 

* Who, abiding in Prthivi, within Prthivi * 

( ^a. Bra.l4*6*7*7 ) 

‘ Who abidtng ,m the Atman' ( Sa. Bra. 14*6*7*30 ) 

ate., the control of the entire world is mentioned in the Sruti as referring to 
the Paramapurusa alone — and on account of his not being near — Not 
again on these occasions of controlling the whole world there is the proximity 
of the Released one, so that there would be world-operation by him also. 
II17 11 

Not so, on account of the direct teaching, ( we say ) — 

No, on account the mention ( of the enjoyments ) within the 
jurisdiction of the appointed officers. II 18 11 

[ 549 ] If ( it be objected ) that 

1 He becomes self-ruler \ in all the worlds , there is his move¬ 
ment at will ' ( Cha. 7*25*2 ) 

* Having food at will , taking (any ) form at will , moving 

about in these worlds' (Tai. 3*10*5) 

(in these passages ), by the Sruti is directly taught the operation of the* world 
in the case of the Released ( soul). Therefore, not barring the operation of 
the world — ( we say ) —No, Adhikarikamantjalasthokteh — Adhikarikah — 
appointed for the different posts, Hiranyagarbha and others. Mandalani — 
their worlds. The enjoyments there are in the case of the Released one not 
subject to the Karman — this purport is conveyed by 

* In all the worlds , there is his movement at will ’ 

( Cba. 7*25*2 ) 






[ 550 J ^’HiR^TfTisfq sfm 

^tnnn^H^q ^ ^ng; I cRI^ — 

m rere ffi ^ <rar ft reiftmf li II 






: 5R *TT I5 5> ^ ^cTcT tRT R5TCRR I M^RH^URJK T*TTW^- 
NrR RRRSRRsf Vi 5RT 

FcRrar^r Rs&rcaicRT gtaraww qwxf ^ h , i ctot ft i u r 

RjTTORIR^ 5^TF?7T5Vn%J^^ RsTRRTf 3IR: 

‘ *IJT mw Z<Tffr-H ???S?rf^STO^ yfrigT f^fW / 

(%. ^i«) 

‘imw v. i ijf wn4 ^^rnr^fi ^rmw* (%. ^ ) 


ar^r wsw W7 - W7% 7 


v 


• “V 


etc.. The sense is that the Released one with his knowledge not stultified by 
Karman, having enjoyed the modified worlds that are the manifestations of 
the Lord, becomes gratified at his own will. Therefore, by this sentence is thus 
conveyed (that the Released one ) enjoys all enjoyments coming within the 
jurisdiction of the appointed officers and abiding within the modifications, 
which are the glory of Brahman, not the world-operation II 18 [| 

[550) If like the Soul in the Samsara, even the Released one enjoys 

the enjoyments abiding within the modifications, then as in the case of the 

Bound one, in the case of the Released one also, the store of objects fit for 

enjoyment will surely have an end and would be just scanty — There says 
(the Sutrakara ) 


Not abiding in the modifications, to the same effect the 
Sruti describes the state II 19 II 

__Vikare — In the modification — in birth etc., does not exist — 
Vikaravarti The Released one realises the Highest Brahman with its 
manifestations, with all the modifications shaken away, of a uniformly 
auspicious nature opposed to everything fit to be abandoned, possessing an 
excessive bliss, and having all auspicious qualities. The worlds although 
within the modification are fit for being enjoyed by the Released one, as they 

are included in the manifestations of that. To explain the same —The Sruti 
explains the Released one as abiding as the realiser, in the Highest Brahman 
without modification, possessing unlimited excessive bliss — 


lichen indeed this one, verily , secures stability, freedom 
from fear , in this imperceptible, rum-body, unde finable, without abode , 
then he goes to freedom from fear ' ( Xai. 2*7 ) 

Rasa, verily , _( is ) he; having indeed secured Rasa alone, 
he becomes full of Anartda ’ ( Tai 2 *7 ) 
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etc. And the world which is its manifestation exists there, itself in accordance 
with the S ruti — 

‘ In that are all the worlds resorting ; no one goes beyond 
it ’ ( Ka. 5*8 ) 

Therefore, by (the passage ) 

* In all the worlds , free movement at will ’ ( Cha. 7*25*2 ) 

etc., is stated that (the Released one) realising Brahman with alt its manifesta¬ 
tions enjoys the enjoyments also within the jurisdiction of the appointed officers 
abiding within the modifications; and not the operation with the world 
by the Released one. II19 II 

And thus show the Sruti and the Smfti 11 20 I) 

r 551 3 It has been stated that in the case of this Released inmost 
self who is subject to control, is not possible the control involving the opera¬ 
tion of the world, peculiar to the Paramapurusa who is the Controller. The 

5ruti and the Smrti show [that the operation of the nature of the control of 

the entire world is peculiar to the Paramapurusa, 

* Through fear from him , the wind blows on; through fear 

rises the Sun ; through fear from him , Agni and Indra; Death runs 
as the fifth 1 ( Tai- 2*8 ) 

* Under the direction , verily , of this Aksara ( O ) Gdrgi, ike 

Sun and the Moon , stay on supported ' ( Br. 3*8*9 ) 

ect.,—similarly the Sruti ( passage ) 

* This one, the over-lord of all\ this one the supreme master 

of beings ; this one , the protector of Bhutas; this one the bridge , 
the support, far the non-breaking of these worlds, ( Br. 4*4*22 ) 
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5^^ WC> l 

'jpqT^r^vj q^fa: jw WFTRFf I 

$r pf H * wri&fv*m //' (^ ^°) 

i 

' WZ*H$7V t i&rit *FI^I J (*ftcTT 'M'*^ ) 

cpit grfj^r *sa ^m- 

^cft ^FTcT. 

WWFFipflTfT' (^. °^) 

' wf ^ VtewfiHlivt R/rfFTtfo f&TT I 

ff wgRr? *&m // 

7% mmrwywfn^fij *n 

w 

WRfTFT ? WZT^>ffc FW ^ // ' 

(ifaT ) 

sir i q ^q%a q F*R5 i (ji ^re^q^rrq^tTi s«niuit sfc^iicw <*ai- 

T^P, cWFN cT^T ?WTf%^r^ <FOT3W*T3 cf^T T^TT^M^f cI^FJtTT * ^^T- 

g ^ refafeo g awn H^acci i facqaq T gaa ffa ^ tots^t- 

So also, the Smrti — 

‘ By me, the presiding authority, the Prakrti produces 
( everything ) along with the movable and immovable ; by tfas as 
the cause, (O) son of Kunti, the world revolves on 1 ( Gita 9-10 ) 

‘ Having enveloped all this world, by a portion ( of mine ) 

I stay on * ( Gita 1042 ) 

Similarly, the Sruti and the Smrti passages show that the Paramapurusa is the 
only cause of bliss in the case of the Released one who has already the 
attributes, — having the thoughts fulfilled etc. 

‘ This one alone causes Ananda indeed * ( Tai. 2*7 ) 

And who serves me, with single-minded Bhaktiyoga , he, 
having gone beyond these Gunas , is fit for becoming Brahman 

For, I am the base ( stability ) of Brahman which is immortal 
and immutable, and of the eternal Dharma, and of the exclusive 
happiness . T ( Gita 1 4*26-27 ) 

Although the host of qualities beginning with — having the sins destroyed etc., 
and ending with having the thoughts fulfilled, is manifested as being natural in 
the case of the inmost Atman, still that (host of qualities) being only of that 
nature depends upon the Paramapurusa and its permanent stay is dependent 
upon him. And as the Paramapurusa always desires to have this permanent 
state ( of.the gunagana ), this continues to remain permanent — so, there is no 
contradiction. And in the same way, being the instrument of the enjoyment 



[ Pam 552 






^ &cMcWI 5TV&H%R3 Rfc^gc^S 

^H'^HH’WlRT l 3?^T ’HWHdSi^oi W^-b^RlR^ ^T 

^■*^oiim^^ ti ^ 0 it 


■Hl«l*iPltil+^f^?-N II II 

[ 552 ] stm^ mtH-y ig^«?w gthw 5t^rcn«w%qF?5TRr 

^tT^xi4|^m |<cMfacAMJ|4*yd 

* w&wi f^rrfem ’ (%. *n ) 

^ 1 3RTt grfRS ^ 

^»T9[oq|qR^^^ 11 *t U 

[ 553 J qr? grf>w^4 <tt| ^ ^crsf^ t ac # S g q r- 

3*RTfT%^r^T^r=n^ — 


3RH<%: ^T^RT^f%: 3F^Il RR II 

^fst FfM^OT?pf^^5^qjciRT OT^iTFnf^Kw ^R^ra^ra^pjn 


by the Paramapurusa and the instruments created in sport known from the 

Sastra as being permanent, are always desired by the Paramapurusa and so 

they stay on in that way — this is known from the Sastra. Therefore, having 
the thoughts fulfilled and extreme resemblance with the Paramapurusa, in 
the case of the Released one (exist), barring dealing with the world. II 20 || 

And on account of the characteristic about the resembl¬ 
ance confined only to enjoyment II 21 II 

[552]} And from the characteristic — viz. the propounding in the 
case of the Released one, resemblance with brahman, confined only 
to the enjoyment of the form of realisation of Brahman as it is — is apprehend¬ 
ed ( that the Samya is ), barring the dealing with the world, as in 

* He enjoys all desires along with the wise Brahman. ' 

( Tai. 2-1 ) 

Therefore, resemblance with the Paramapurusa, and having the thoughts ful¬ 
filled, in the case of the Released one — this is to be described in accordance 

with the Sruti pointing out to the control of the entire world peculiar to the 
Paramapurusa — and so the wealth of glory of the Released one is there, 
barring only the dealing with the world. || 21II 

[ 553 ] If the wealth of glory of the Released one is dependent upon 
the Paramapurusa, then because he (Paramapurusa) is independent, there 
is the doubt viz. the possibility of the Released one returning to the Samsara, 
if He thinks that way — So. here (the Sutrakara ) says 


Non-return, on account of the Word; non-return, on 
account of the Word H 22 [| 

Just as it is known from the Word ( Sruti ) that there is the Parama¬ 


purusa called Parabrahman 


uniformly auspicious, the rival (opposite) 
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o£ everything fit to be abandoned, the cause of the origination etc , of the 
world, different from all entities, omniscient, with thoughts fulfilled, the one 
ocean of affection for those resorting (to him), extremely merciful, in whose 
case the possibility of any one equal or superior is out of question, — similarly 

it is known from the Word ( Sruti ) itself, that he does not cause the wor¬ 
shippers to return (to this Samsara), pleased with the propitiation in the form 
of his worship fortified by the (proper observance of the ) duties of the 
Varnasand Asramas performed day after day, having turned away the Avidya 
of the form of the heap of Karmans, unlimited and difficult to cross, starting 
from times immemorial, and having made them attain to excessive bliss of the 
form of the realisation of himself as he is — And the Word ( is ) 

‘He, indeed, acting in this way, as long as he lives , attains 
to the Brahmaloka and returns not again/ (Cha. 8*15*1) 

etc. And to the same effect, by the Lord himself is stated — 

‘ Having attained to me, the high-soided ones , having secured 
supreme perfection, do not go in for birth again, the impermanent 
abode of misery' 


'The worlds right up to Brahmaloka, are revolving ones, (O) 
Arjuna ; but on attaining to me, re-birth exists not. ’ 

( Gita 8*15-16) 

Not again should there be any fear about his returning again on account 
of the impossibility of dependence on anything else and working for its sake 
in the case of the one whose bond of Karman has snapped asunder, whose 
knowledge knows no contraction, who has the one nature of the realisation of 




—8-8-^ [Para 553 

mL-HJiW Sf?n5fq^ flTH*i 3 ^o^l 3v?lf^Tgdfcps!?£t, H 

‘ firm 7t wfirdscmmif w w ww fir?-' // 

3T Ttrt *rw w^fr w w^ - / 

znf&rw; ff /| mmrm m^mrim mw% ti 
w&rr vpmrPT'W wi^m^m wmm / 

mw?w: w^fwfa & w&cZfT g^ebr/ // * (»fn=rT v>nvj-^^ ) 

TO i *yi*m*i: fiHMqRymiH sTO^ialid n u 

i^rrmmmfir^PT wrrw% ( $ ) 

fid 3fterir^Ri*|^dTTO^%d 

qrr- ^rth*- u 

5F2I2& fTF^ ^ qR^HIH^ u 
d3Rt *FT3d TWF^^-iq ^TFtWpf U 

w ^Tmk!^ U 


Highest Brahman alone, who alone is dear to it, who realises Brahman 
which is limitless excessive Ananda. — Not again would the Paramapurusa 
who has his thoughts fulfilled, having secured the knower who is exceedingly 
dear to him, make him return at any time — (the Paramapurusa ) who has 
declared thus — 

* For, I am exceedingly dear to him who knows, and he is 
also (exceedingly ) dear to me 

All these are good (noble ) ones , but the one who knows is 
my very Atman,—this is my view; for, he with controlled mind 
abides in me alone, the highest Destination. 

The knower reaches me at the end of many births , 

( realising ) that Vasudcva ( is ) everything — such a high-souled 
one is extremely rare. ’ ( Gita 7*17- 19) 

The repetition of the Sutra indicates the completion of the Sastra and so 
everything is proper. J| 22 fi 

Here ends the J agadvydparavarjddktkarana (6) 

End of the Fourth Quarter of the Fourth Chapter in the 

Commentary on the Sdrirakamimamsc. composed by the 
Illustrious Revered Preceptor Ramanuja. 

Here ends the Fourth Chapter , the Book and the Sastra. 

Salutation to Ramanuja-mimi , the best of Yogins. 

Salutation to the Acaryas of old. 





The third Quarter of the Second Adhyaya deals with the origination 
( and dissolution ) of the elements, the non-originat.on of the Soul, his nature, 
freedom of the will etc, 

[ 328 ] The first Adhikarana comprises nine Sutras ( 1-9 ); Purva- 
paksa-Sutras are 1, 3 and 4; the Siddhanta-Sutras are 2, 5-9. 

( Sutra 1 ) The Purvapaksin says — Akasa is not originated, because 
there is no Sruti to that effect. The Chandogya speaks of Tejas being 

r 

produced from ^ ( Brahman ), and Akasa is not mentioned. The Sruti can 

only state what is possible; the Mundaka-S ruti where Akasa is said to be 
produced should be rejected, as a entity cannot possibly be created. 

[ 329 ] ( Sutra 2 ) The Siddhantin says—The objector’s contention is 

wrong; we have actually the Afundu£a-passage (3W*-.) before us; 

/ ^ 

the Sruti is not always bound down by any Laukika Pramana; it can certainly 

/ 

take note of some other Sruti and make the necessary adjustment. ( 

53 Anumana would be : )• 

[330-31] ( Sutras 3 and 4 ) The Purvapaksin again argues — The 
Mun4aka-passage must not be interpreted literally, but only metaphorically, as 
it comes into conflict with the Chandogya-passage which speaks of Tejas being 

m t 

created first, and further Viyat or Akasa is described by the Sruti as Amrta. 

It may be objected by some admirers of the that such an 

r 

interpretation of the Sruti-passage STrq^f* ) would 

mean that the same word has to be taken metaphorically with Akasa, 
and understood literally in respect of Vayu, Tejas etc. This is surely strange. 
The answer by the Purvapaksin is—This is not an uncommon procedure. The 
same word Brahman is used metaphorically to denote Pradhana in the 
Mundaka , and primarily to mean Brahman, and this is not objected to by 
any one. 

r 

and are read as separate Sutras by Sankara, Bhaskara etc., 

t 

Nimbarka, Srikantha, Baiadeva etc., follow Ramanuja. 

[331 A] ( Sutras 5-9) The Siddhantin replies—(Sutra5) The 
Srutis mentioning the origination of Akasa cannot be dismissed as being 
metaphorical; for, that would mean that the - emphasised 

in the Chandogya would be futile. This declaration can be justified only if 
everything else including Akasa is the product of Brahman. 

Ramanuja splits 5iM5TfTT%: as yklfl + Sffrw- Baiadeva reads the Sutra as 

arrsrai is definitely said to be ( as the ^f qq g illustration shows ); 

the Jivas are not different from Brahman, because they are i|$i 5 RK. 
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(Sutra 6) The Chandogya also definitely speaks of everything as 
Brahmakarya, in stating ctc * rT^tS^cT simply means 

Brahman created Tejas, not that Tejas was the first to be created and has no 

power to nullify other Srutis that speak of Akasa and Vayu as being created 
by Brahman before Tejas. 

Most Bhasyakaras read 5 and 6 as one Sutra. 

( Sutra 7 ) Akasa is a of Brahman and so, it must be a product 

( frtpt: ) of Brahman. 

55 ta 3 <tis explained by Ramanuja as follows :—When a general statement 
is made—here are the sons of Devadatta’—and only some of them are actually 
introduced, it is understood that the remaining also are Devadatta’s sons. 

Other interpretations of are— 

) 

—w ^T% T^RFJTT- 

r 

Baladeva reads the Sutra as qr^igfoR^ -.. 

as in the case of Gods, means only when spoken of 

in connection with Akasa. Sankara also remarks — 

i ‘ rrrrr- 

t gf^TT RRIcftfct T%W^PTT^m 

r 

[332 ] (Sutra 8 ) Sankara takes this Sutra as forming a separate 
Adhikarana, and remarks ajr^c^ls^H. * 

2 )FT means here. Ramanuja says that this Sutra is put in to show that 
Vayu also like Akasa, is originated, and to give Vayu his due importance. 

(-HldR^—Vayu; the ^Kirukta derives the word as 3}RTR» jsrjrt, 

?iraR> 3TT¥> STHTcT qr, *IT3R Wcl I ) 

If no Sutra had been there, independently referring to Vayu, in Sutra 10 
below the expression srp would mean that Tejas has both Akasa and Vayu as 
its originators, but only Vayu is the cause of Tejas. 

( Sutra 9 ) Brahman cannot be originated; there would be no 
^nsimh. i if Brahman itself were to be the of something else. 

[ 333 ] (Sutra 10) According to Ramanuja Sutras 10-17 form one 

Ad hik a r ana. Sutras 10—13 (12 and 13 are read as one Sutra by Sankara and 
others ) form the Purvapaksa and Sutra 14 is the Siddhanta. According to 

Sankara, Sutras 10-12, and Sutras 13-15, each form three separate Adhikaranas, 

The Purvapaksa arises in this way :— The origination of the various 
elements is mentioned. Is one to understand that the succeeding entity is 
produced from the preceding one only, or is it from Brahman itself taking that 
orm ? The Purvapaksin says — the origination is from the 
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SrI-Bhasya II. 3.15 [ Para 336 

(Sutras 11-12) Tejas comes from Vayu; waters come from Tejas 
( Agni ), and PrithivI ( Anna ) from waters. 

[ 334 ] ( Sutra 13 ) It might be argued that the Chandogya speaks of 
Anna as coming from waters; how is it that Anna means PrthivI ? 

The answer is as follows :— 

(1) The context () shows that the elements are the subject- 
matter. 

( 2 ) Everything that is fit to be eaten is the jifert of so there is 

nothing wrong in referring to the ) by the word ( ara) denoting 

the Karya. 

( 3 ) The colour of Agni is red; that of water’s is white the colour of 
Anna is given as dark, so the dark colour must refer to some like 

the PrthivI. 

f 

( 4 ) Other Sruti-passages actually say giMl- 

The Sruti says arr^RjigRr: and not that Vayu is produced from Brahman 
with Akasa as its body; so the various elements can be said to come from 
Brahman q(TOT. 

Ramanuja gives no convincing reason as to why there should be a 
Purvapaksa at this stage. One should first have a definite statement that the 
elements are originated, and then the question could have been mooted, 
whether it is Brahman or Purusa that causes the origination, and the answer 
could come in Sutra 14. 

[ 335 1 ( Sul ra 14 ) The Siddhanta is:— The Paramapurusa is the 
real originator everywhere. He creates the world by his own Samkalpa, as 

the Sruti tells us. Everything forms his body, and he is the inner Controller. 

It is true that the Sruti does not speak directly of Iksana in the case of 
Mahat etc., as it does in the case of Tejas etc., but that does not matter, as 
Mahat etc., are on a par with Tejas etc., both being the qCTg$53i£t<. 

[336] ( Sutra 15 ) the objector points out that the passage, 

IWWWMd STWt Jiff: ^ * 

% greft t* 

must be taken to mean that the creation takes place in a particular order. 

The answer would heThe Sruti speaks of two s — as in 

the above passage and the ww as in the series, — sn^RT 

etc. In order to reconcile the Sruti-passages, it should be admitted that the 
different Karyas originate from Brahman taking the different forms. It must 

be remembered also that Akasa etc., actually denote Brahman itself which is 
their Atman. The objector seems to take as connected with only 

P rana but there is no reason why it should not be connected with M a n as and 
Indriyas as well. Thus the passage does not describe the 3PIRR3T but only the 
extent of the jurisdiction of Brahman. 
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Ramanuja takes fqqqq to mean 1 difference \ and says that the Sutra 
corroborates what the previous Sutra has stated, and thus the Sruti-passages 
are properly reconciled. 


r 

[ Ramanuja’s interpretation is not convincing* Sankara and others under¬ 
stand to mean re-absorption, and explain the Sutra to mean — the 

process of re-absorption is appropriately the reverse of that seen in the crea- 

r 

tion, merges into waters, waters into Tejas etc. Sankara remarks — 

I cT4T If 55T% T^mV 

i Why Ramanuja should have thought it necessary to give his 
complicated interpretation is not clear. Perhaps he thought the s reqtfcj ? 
reference was out of order, when 3 c ! Ti% 5OT was the matter in hand. 

( Sutra 16 ) The objector again points out that in the second half of 
the passage ir^rrraTq^...the correct of the elements is given ( 

and gRrqj); it is reasonable therefore to suppose that there is ^qi%- 

in the first half as well (sriw, and ) and so the Sruti need not 

be understood as referring to direct origination from Brahman. 


The answer is — The Sruti refers to all entities, from sttut right up to 

and there could be no discrimination, and the different Sruti-passages 
have to be reconciled as best as possible. 


refers to Indriyas as they are the means of 

> 

Sankara’s interpretation of this Sutra appears to be more natural and 
convincing. According to him, the question is—Where in the order of origina¬ 
tion are to be accommodated Manas (Buddhi) and Indriyas which are 

definitely mentioned in some Srutis ? In the Mundaka, for instance, the 
Karanas come in between the Atman and the elements. The Siddhanta is — 
Actually this need not worry any one much, whatever view about the sense- 
organs etc., is taken. If they are constituted of the elements, the order is not 
disturbed ( sometimes the elements and sense-organs are mentioned separately 
but that is to be explained in accordance with the though the 

arc also Brahmapas, their separate mention is intended to draw special 
attention to them, when one says vrFsrq ); if they are not 

the order remains undisturbed, whether the Karanas are originated first, or 
the elements. So, we must understand that in the hlundaka-passage, there is 
the (the order for recital ) and not the 

E 337 ] ( Sutra 17 ) Sankara takes this Sutra as forming a separate 
Adhikarana. 

The Purvapaksin says — If all words directly denote Brahman, how can 

we explain that different words are used by people, to denote different entities, 
both movable and immovable ? 

The answer is :— 


. Really such a reference (cqtj^r) is ^%)~or 

partial, as it refers only to the sper; ( while Brahman is the sre r fcf ) prior to the 
realisation of the Prakarin. 
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( B ) Or, if we read ), then the sense is — The 

3 j® 2 [ primarily points out to Brahman; for, the denotative power of all words is 
dependent upon Brahman. 

Ramanuja’s interpretation is far-fetched and confusing. According to 
Sankara, tha'Sutra refers to the popular ideas about the and of the 

Jiva, and points out that ^qi% and affect only the bodies, and 

are caused by the connection with, and separation from the body. 

£ 338 3 ( Sutra 18 ) The third Adhikarana has only one Sutra and 

the point discussed is, whether the Jiva is born ( originated ). 

f ^ 

The objector says — The in the Sruti, SRtRfRg which is 

without any reservations, can be true if everything else than Brahman, 
including the Jiva, is created. 

The answer is — The Jiva or Atman is not created ( Ramanuja reads 

q, stw sp: ), as the Sruti says g and other Sruti-passages describe 

him as Nitya which implies The 5tt%T — can still 

hold good; jiva can be said to be a Karya due to he is not a 

Karya involving any change in his nature. Brahman has the Cit and Adt 
entities as its body, gr^ and are really graw^UPTOFl and grwjmTgroTg 

respectively. 

£ 339 ] This position is in a sense accepted by the Advaitins as 
well — The Advaitins regard 

( A ) the nature of Jiva, as due to Avidya (but this would mean that 
Brahman itself is affected by Avidya ). 

( B ) or, as due to some Upadhi 

( but this means that Brahman is affected by the Upadhis ). 

( C ) or that the Brahman remains three-fold as ( Jiva ), 

(the Acit ) and ( Paramesvara ) 

( but thus Brahman becomes subject to modification ). 

But the views of the Advaitins are thus associated with some blemish 
or other. Ramanuja adds that the Visistadvaita view is free from blemish; for. 
Brahman, even in the and ( that is, with Cit and 

Acit as its body ) remains the same, possessing all ( Ramanuja 

conveniently forgets that the Advaitins would regard the concept of a 
composite Brahman with Cit and Acit as its body, as the biggest blemish in 
his system of Viastadvaita ). 

Most Bhasyakaras read stTcRT* 3T?|g: which is certainly a better arrange¬ 
ment. Besides being on a par with the Sutra g tto;, 3T?jg: the force of g (in 

) is more properly brought home thereby, the meaning being —■ 

Not only is there no Sruti declaring Atman to be originated, but on the 

contrary there are scores of Sruti-passages declaring that Atman is Nitya 
thus Atmasvarupa is made clear both positively and negatively. 

£ 340 ] ( Sutra 19 ) The fourth Adhikarana comprises as many as 

14 Sutras. 
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Sutra 19 discusses the nature of Jiva who has been already proved to be 

non-originated — 

^ X ) Is Jiva Oinmatra ( as held by some Bauddhas and Samkhyas ) ? 
(2) Is Jiva Acitsvarupa, having Caitanya as an adventitious 
( Agantuka ) quality ( as held by the Vaisesikas ) ? 

( 3 ) Is Jiva Jnatrsvarupa ? 

The Purvapaksin says—Atman is Cinmatra as the Sruti says aft 
( A Jaatx or knower cannot abide in JSana ); also t%|[R q? ^cT ( here VijSana 
has obviously the nature of the Agent, performing the sacrifice This means 
that neither JSana nor JSatrtva can be the Svarupa or nature of Atman, for in 
that case, these would be perception at all time everywhere. But we see that 
there is the absence of JSana in the Susupti or Moksa state ( q WlRd says 

the Sruti ). Caitanya must there be only an Agantuka quality and Atman is 
by nature Jada. 

[341 ] The Siddhantin says :— The Srutis make it abundantly clear 
that Atman is gr. ^^w ; e. g. q btrrt; .. -m’ 

fcsnqj R : ( abounding in ftrq ), ^st, ?lidT...%T^^TT gw- etc. 


Saiikara explains f: as as Jiva is really Brahman itself associated 

with Upadhis and Brahman is well-known as possessed of Nityacaitanya. In 
the state of deep sleep, there is not ihe absence of Caitanya, but only the 
absence of objects of sense; the sense-organs are useful in bringing out the 
particular features of the objects; that is all. 


Sankara’s interpretation of JSa as JSanasvarupa is criticised adversely by 
many. It is pointed out that JSa ( q Rirflkl ) must mean ‘ a knower ’ and not 

knowledge \ We think that even the most bitter critic of Saiikara would 

r 

hesitate to question Sankara’s acquaintance with Sanskrit Grammar. The 
Jiva is often described as fftiiRqq or Sffiqq by the Sruti, and Sankara in 

r 

conformity with Sruti describes the nature of Jiva as JSana. One who is 
must have, as a matter of course, the power to know. The state of a 
knower is conditioned by the presence of objects of knowledge etc., one 

r 

cannot be a knower in a vacuum. So, Saiikara emphasises the here. 

Philosophically, there is hardly any difference between one who is a knower 
and one who is 

t 

Saiikara and others read this Sutra as a separate Adhikarana, thus 
giving it its due importance. 


[ 342 ] ( Sutra 20 ) According to Ramanuja, this and the following 
Sutras answer the objection :—If Jiva is a knower by nature, there would he 
perception by him always everywhere as he is all-pervading. 

The Siddhantin says :—Jiva is not he is atomic () in size; for, 
the Sruti speaks of Jlva’s 

( A ) departure from the body, 

( B ) movement towards the Moon, and 
( C ) return to this world. 
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These movements are not possible in the case of a Vibhu ( all-pervad¬ 
ing ) entity. 

( Sutra 21 ) Departure from the body can be explained metaphorically 
as meaning absence of connection with the body, but the other two move¬ 
ments must be understood as being real. 

£ 343 ] ( Sutra 22 ) The Sruti sometimes says 3*mn; but the 

context shows that the reference there is to the PrajSa or Paramatman. 

means or maj. 

r 

( Sutra 23 ) The Sruti actually uses the word afig ( atomic ) to describe 
Jiva, and his dimension ( Unman a — nT*?q ) is spoken of as the edge of an 

awl or a hundredth part of a hundredth part of a single hair—end. 

[344] ( Sutra 24 ) It may be objected that if Jiva is Anu, how can 
he experience pain as pervading the whole body ? — The answer is — Just as 
a drop of sandal-oil, although placed on a small part of the body, gives a 
pleasurable sensation to the whole body, the Jiva although atomic con have a 
sensation pervading the whole body, 

( Sutra 25 ) The objector says that the Candana-illustration is faulty, 
because while the location of the Candana-oil is actually perceived, no 
location for the atomic Jiva is available. The answer is—The Sruti gives 
the heart as the local habitation of the Jiva and so the illustration is quite an 
apt one. 

— the vital parts, eye, ear, nose, heart etc. 

( Sutra 26 ) Ramanuja takes this Sutra as propounding the Siddhanta. 
There does not exist sufficient justification for this. In that case, a new 
Adhikarana should have been started with the next SQtra; but Ramlnuja does 
not do that though he seems to have begun a new topic with the next Sutra— 
how can fR, fn^rgor be separate from the ? 

The Jiva pervades the whole body by his JSanaguna, as the gem or the 
Sun pervades a wide space by the strpe ( lustre )-jjsjt, although located in one 
small place. 

Sankara along with others reads the Sutra as gungr C — 35 

the world, from the popular point of view, and refers to the 

[345] ( Sutra 27 ) Jnana can he separate from JSatr as is certified 

1 

by the Sruti siRFWq i A Guna can remain separate from the Gunin, as 
for instance, the Kusuma-gandha (the fragrance of the flower ) is experienced 
far apart from the place where the flower is ( But is this not due to the 
Gandha being wafted along with the minute particles of the flower ? ) 

Saiikara and others read as a separate Sutra, referring to the 

passage an an 

( Sutra 28) The Sruti distinctly says that Vijsana is separate from 
VijSatr (n f| Wc!). Sankara refers to the Sruti, HflFH 
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Tbere is no material difference about the interpretation of Sutras 20-28, 
individually, given by the Bhasyakaras. The Sutrakara makes use of three 
analogies, q?qqqq, ( or #5 ) qq and ipqqq. But the most important or 

vital difference is that Sankara takes all these Sutras as giving the view of the 
Purvapaksin ( Sutra 29 gives the Siddhanta view ). According to Ramanuja, 
the whole discussion centres on the problem —how can one avoid the contin¬ 
gency of qjq iq gfcq if the Jiva is all-pervading and not atomic ? This does not 
appear to be natural as the question about and is premature 

here and is discussed separately in Sutra 32. 

Sankara’s comments are more to the point. After describing the nature 
of the Jiva, the Sutrakara turns to the question about the dimension of the 
Jiva. Now the dimension of the Jiva can be one of the three — ( ^ 

( O and ( ^ is out of question as it cannot exist in a 

fq^q entity. Jiva is admitted to be Tq^q by all ( Besides, that view has already 

been refuted, when the Jaina doctrine was discussed in II, 2*32-34). 

/ 

The Purvapaksin favours the ercjqr^qpTr according to Sankara. It is true that 
the Purvapaksa becomes a long one in that case, and is given great importance. 

But this is not a strong argument to question Saiikara’s arrangement; possibly 
the Sutrakara wants to give as long a rope as possible to the Purvapaksin, to 
secure greater glory for the Siddhantin. 


[346] ( Sutra 29 ) This is a very important Sutra. Ramanuja under¬ 
stands the Sutra as answering the query—How is it that the Atman is 
designated as Jnana ( fqfrq qii qqq), although he is the knower ( frnj ) ? 

qq.-%Ff; T%WitcqjqTcPPT is the answer, qrfqq;—As Prajna is 

designated Ananda, as Ananda is his Ramanuja connects this 

discussion with the Sutra ifrsq qq, which stands at the beginning of this 

( iftsfr qq as has been already remarked, is taken as forming a 
separate Adhikarana by many ). 

It would be seen that qqris used twice in the Sutra ( qqgq and qfsqqq^: ) 
It Is reasonable to hold that qq; must mean the same thing in both places, and 
qqmust also have been referred to before. The interpretations by the various 
Bhasyakaras would have to be judged accordingly :— 


( 1) Sankara :— q*qr:, jjqpT q^qRqq: qqiRcq qqqfq, q rR’PRTRU 

q*q qiq: ... iRwa () cqqq^j: | that is, ( Sankara takes the 

first qq^ to refer to and the second qq to eqjjcq). There is apparent dis¬ 
crepancy here. Sankara could have stopped at explaining the first qq as 
but he chooses to give the additional information that aqjcq is specially 
associated with Buddhi which is often spoken of as extremely subtle ( ra-q ). 

(2) Bhaskaraon the whole follows Sankara. 

( 3 ) Nimbarka :— jq^fqfq- ©qqfq^: (that is, the point at 

issue is — If Atman is sqj, why is he called fq$, fq<q etc. ? 

W 

( 4 ) Srikantha :— fm^qqqqqqqqqT fRoqq%: \ 
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(5) Vijnanabhiksu :—( this is 
practically the same as Sankara's ) 3 TH f^R ^treiRsoT- 

v5 

( 6 ) Vallabha :-^ g«n: SJfEf^^ciK^q V$m ^ *TKf fief ^ftq *PRf5?F#tr- 1 

That ajigR of the Jiva is the matter in hand here is most probable. 
Interpretations of ^s^q^ as pnj-frq-vriiqq-cqqfsi, are not therefore acceptable. 

VijSanabhiksu’s interpretation is the best, as he explicitly takes both 

the cRC ^otds to mean Anu. Sankara means the same thing, but he does not 
make it explicit in so many words that is the same as 

Another important point which seems to have been missed is that the 
Sutrakara uses the expression ^sqq^p (that designation or designation by 
that); that is to say, that the Jiva is called err designated 3 * 5 , not that he is 

enj. This definitely corroborates Sankara's position, sqqq^j does not refer to 
the actual Svarupa or nature of a thing, but something metaphorical. Rome is 
called ‘ The Eternal city ’ but is not eternal; the Lord is often called ‘ Father 
and mother * which cannot be understood literally. 

5 fTfRc^— This illustration is not to be understood in the ordinary sense of 
a Drsfanta. The Sutrakara wants simply to point out that the Paramatman 
also, like the Jiva, is designated in various ways ( Ananda, Vijnana etc.). 


[347] ( Sutra 30 ) There is no harm in describing Jiva as Vijnana, 

as it is a life-long attribute of the Jiva, just as ffaq is the special ( 
attribute of a bull, persisting as long as the *ii exists. Ramanuja_ adds, 

wi#! gnftld ‘q qrq ’ fra ^#rarra- Jnana and Atman, 

both are so, Atman can be designated as Jnana. Ramanuja here does 

t ^ 

not take as referring to any Sruti-passage. usually refers to some 

Sruti. 

Sankara understands qisq etc., as referred to by cj, and 

remarks #8Tft *Rra, TOfFT q Pfq?ra tliqftq 5^ W’Tt 

^ 5TT^% t 

Nimbarka — 3 Tta : *«f t| l%T^T%rafqqf^nT 533% ’ 

fra t 

VijSanabbiksu — 3qpfcra:^?W 1 

( Sutra 31 ) The objector says — How is it that there is the absence of 
Jnana in the state of deep sleep etc. ? The answer is that Jnana is there latent 
or dormant, just as the virile power is latent in a child, but is manifested only 
in youth. Expressions like q 5 Rq dslTf^t do not speak of the absence of Jnana 
in the Released, but only that of 

The seven Dhatus are :— , aRR>, 5TTCJ, *T^T and sng. 

The three Malas are :— qra> Rrf an d 

r 348 ] ( Sutra 32 ) If Atman is only Jnana and Sarvagata ( all - 

pervading ), the following blemishes axe inevitable;— 
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( 1 ) There would be always Upalabdhi and Anupalabdhi. 

( 2 ) There would be only Upalabdhi, or only Anupalabdhi. 

(3) Even if Upalabdhi and Anupalabdhi are admitted to be dependent 
on the Karanas (sense-organs), as the Atman is Sarvagata, he would always be 
connected with the sense - organs, and the above blemishes would still 
be there. 

Sankara:— Antahkarana must be admitted to be the Upadhi of Atman 
to avoid Nityopaiabdhi and Nityanupalabdhi — 

TOR:, 3T w I 

BhaskaraTOlT^qTWTFlf RRto3I&n *31^, TO 

Nimbarka5RRF TO , RTO5T m TOfrfrd T TOT, 
fTOcRT^W 3T TO l 

[349] ( Sutra 33) The fifth Adhikarana comprises eight Sutras 
(Sankara takes Sutra 40, ajqr ^ as constituting a separate Adhikarana ), 

The question discussed is:— To whom does the Kartrtva belong —• to 
the Jiva, or to the Gunas ( as held by the Saiikhyas who regard the Purusa as a 
non - doer ) ? 

The Purvapaksin says :—The Kartrtva does not belong to the Jiva; the 

Katha expressly says q The Gita says that Kartrtva belongs to 

the Prakrti, and Bhoktrtva to the Purusa. 

* 5 » * 

The Siddhanta is—The Sastric injunctions q-sfa etc., obviously 

refer to the Jiva, who being Cetana is in a position to act according to the 

dictates of the Sastra. The Acetana Prakrti or the Gunas cannot do this. The 
Gita, simply wants to say that the Kartrtva of the Jiva is not due to the nature 
of the Jiva, but due to the association of the Gunas and is also dependent upon 
the permission of the Paramatman. 

r 

( Sutra 34 ) Sankara and others read this Sutra as two Sutras 
ami 3444 MHI 

The Brhadaranyaka tells us that the Jiva catching hold of the Pranas 
sports on in the body at will. 

( Sutra 35 ) In the passage fijfR ^ |%r cannot mean Buddhi or 

Antahkarana which is but a Katana (instrument ); if that was the sense, the 
expression ( not fih^Rq ) would have been used, here means Jiva. 

Madhva: 3TTRRFR RRRT eqq^TM, 3TTOT Irr 

to :* 

_ c ^ VijMnabhiksu : FR^n q %sTr: 

^TT T% W; CT^T fc^TT^?t R^T^T I 

__ (Sutra 36) If Prakrti were the doer or Agent (Kartr ) and not 
the Atman, ail Karmans would be enjoyable by all Atmans, as Prakrti is 
common to all, or, no one would enjoy anything as was pointed out in the 
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case of Atman (if Atman were there would be and 

in Sutra 32 above. There would be no Niyama in the case of Antahfcarana 

etc., as well. 

f 

Sankara :— WPtg 


Madhva 3RPR, TR sfRR \ 

w 

Srikaraj— qp^dt^ d«n 5fP!R 

Vijnanabhiksu :— cft 4 =q q>c£cdtqf q^RdbRni *HRcI l qqT 
R*R %i ! 5#t *RdlRq: l 

( Sutra 37 ) If Buddhi is the agent, it would have to be the enjoyer as 
well, which means that Atman would no longer possess his 

Nimbarka — <f%: ^STiqd: aicTT 3 R|f l 

VijSanabhiksu — STTCRTcR^ifvdRf qtRlf^ Rd NM J -RT^, I 

(Sutra 38) Samadhi is recommended as means to secure Moksa; if 
Buddhi were the agent, it could not possibly have the knowledge in the 
Samadhi state, in the form * I am different from the PrakrtL ’ Only Atman 
can be the agent ( Kartr ) therefore. 

Vijnanabhiksu — 3U<JRt 3 WI l 

( Sutra 39 ) Just as a carpenter, although in possession of the tools of 
his trade, works or works not, according to his will, so the Atman is engaged 
in activity according to his will — This disposes of the contention that if 
Atman is Kartr, his Kartrtva would be constant. 

This is an important Sutra and Sankara gives it the status of an Adhi- 
karana. According to Sankara, this Sutra shows the Kartrtva of the Jiva in 

# ^ O 1 t * 

its proper perspective. depends upon the U pad his superimposed upon the 

Atman in the Vyavaharavastha. The activity of a carpenter depends upon his 
being possessed of his tools and his pleasure or pain depe nds upon how far he 

identifies himself with his tools. Sankara takes to mean ‘but’, and comments 
on the Sutra as follows — ^4 = 3 : qfe | qqi 5 d£Tf ? 5 T% %M\ 

Wd, tr^qfqq^ftd£d3M sffl 


Bhaskara — q«rT ^ cK?T qRK 1 

Nimbarka — cfgT q *5%fcT, 


Vallabha — ^TT^RdllcI d \ W d2JT R R^fc H$<fd 

Rdt dT =T UHl&kt 3TRn%R«i 3T l 
VijSanabhiksu — irq ^TT l l1 ^IR 


[350] ( Sutra 40 ) The sixth Adhikarana comprises two Sutras. 

/ 

The Sruti-passages make it quite clear that the Kartrtva (or the 
freedom of the will) of the Jiva is under the direction of the Paramatman who 
is the Antary a min staying in the heart of the Jiva. 
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[ 351 ] ( Sutra 41) The Paramatman makes the Jiva act, not arbitra¬ 
rily, but in accord an ce with the effort put forth by the himself. The 

Paramatman creates in the Jiva interest in certain acts, according to the 
deserts of the Jlva who alone enjoys the fruit of his Karman. 

The case of the Jiva is similar to that of A and B who are the joint 
owners of some property. A with the consent of B presents a portion of the 
property to the king who rewards him duly. Though B s consent plays an 
important part in the transaction, it is A alone who enjoys the reward. 

fqiqnq —By afir^, Ramanuja understands argq?, etc. 

VijSanabhiksu — > 

[ 352 ] The seventh Adhikarana comprises eleven Sutras and brings 
the third Quarter to a close. 

( Sutra 42 ) According to Ramanuja, the question is — 

(1) Is the Jiva quite different from the Highest Brahman ( because 

the Sruti speaks of Bheda between Jiva and Brahman; the Sruti-passages 
speaking of Abheda can be explained metaphorically ) ? 

( 2 ) Is Jiva Brahman itself under illusion (because qfq?ri% etc., definitely 
show that the Jlva really has Brahman as his Atman; the iTRTcq?fi%s only 
describe not the real state of things, but what is known from the Pratyaksa 
etc., ) ? 

(3) Is Jiva Brahman associated with the Upadhis ( because the 
arrangement about Bandha and Moksa in the case of the Jiva can be properly 
explained only if the Upadhis come into the picture ) ? 

( 4 ) Is Jiva a portion of Brahman ? 

[ 353 ] The Siddhanta is — Jiva is a portion of Brahman. 

Jiva is described as both identical with and different from Brahman; 
some recensious actually describe Brahman as being Dasa, Kitava etc., (that 
is, pervading all Jivas ). 

It is absurd to talk of Nanatva - Srutis as referring to what is popularly 
known from the Pramanas, Pratyksa etc. 

It is more absurd to speak of Brahman as Bhranta ( subject to illusion ), 

when the Sruti actually describes the sentient Brahman as creating the world 
by its Samkalpa and controlling the Jiva as the inner Controller. 

Jiva cannot be Brahman associated with the Upadhis either; for, in that 
case, the description of Brahman as the Niyantr, and Jiva. as the Niyamya 
would be meaningless. 

So, we must admit Jiva to be a portion of Brahman to account for both 
Ekatva and Nanatva.. 

Sankara explains srj: as q f| Qirijtsq: I Sankara is 

naturally criticised for taking srj: to mein ^q. Ramanuja also quietly 
takes to mean T^jquriy. It appears that the Sutrakara finding it impossible 
to reconcile the two opposite views, Ekatva and Nanatva actually mentioned 

in the Sruti makes no attempt to reconcile them (as in the case of the 
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Sutra II. 1-27 ). The Sutrakara does not say srt S3. nor does 

he say that Brahman has Jiva for its Both Ramanuja and Sankara try to 

point out to a solution out of the difficulty. 

[ 354 ] ( Sutra 43 ) The Mantra confirms that Jiva is 

an 3R! ( qT^ means aRi, the singular number brj: is that is, it means 

‘ portions ’ also, as the Jivas are many ). 

t 

Sankara reads the Sutra as 

( Sutra 44 ) The Gita says the same thing ( qqqral- - - ). 

Sankara reads the Sutra as etfq 

VijSanahhiksu understands by ‘ Re^p’ 5Td 

[ 355 ] ( Sutra 45 ) Sankara reads the Sutra as qp, that 

is, without g. 

If it is pointed out that if Jiva is a portion of Brahman, the blemishes of 
the Jiva would affect Brahman as well—the answer is:—The Highest Brahman 
cannot be so affected; for, in the case of two entities involving PftMPftiq q WH 
(same as is actually seen. It appears that Ramanuja 

takes the illustration as proving that Jiva is a portion of Brahman, like 

spfrt, of Agni, the Sun etc., or of fijozniH; or the body, of the one possessed 
of a body. ( But this has already been proved in Sutra 42 ) Ijq q*: is explained 
as sfsmgft 3 cr^TTtjcT: qp— Jiva and Para are not affected in the same way; 
but immediately in the next sentence, Ramanuja again refers to the Para 
( Amsin ) as being different from Jiva ( Amsa ) making use of the Prabha- 
illustration (just as Prabha is different from the entity possessing Prabha) 
All this unnecessarily has led to the absence of clarity. Other Bhasyakaras 
give a more natural interpretation which is easy to understand:— 

Sankara mi step M 'K ...qid Pk4&- 

afaqgqre g dri-amftd Mldq^Wdls ft =T wtaH qiTmra l (Sankara also explains the 
bttR in sH> i ^ rrf% as referring to the and illustrations ). 

Nimbarka :— sit^r q^qg^qt^, W 5l«6WlR: ^if^RdgsT- 

Srlkara:— m>ratH&gR t srsidt 

VijSanabhiksu :— dfev^sf q 4T W 

drwdT: ^nq 

( Sutra 46 ) Parasara and others, in the Visnupurana etc., speak of the 

ahlfra^tq of Jagat and Brahman, so also the Sruti passages. Why Ramanuja 
refers to the Vi sn u pur ana- passages which speak of the ^rff^pqrq of Brahman 
and Jagat, when the discussion in this Adhikarana centres round the relation 
of Brahman and Jiva, is not clear. 

Sankara, Bhaskara and VijSanabhiksu say — sjtcfcT ^ l 
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[ 356 } ( Sutra 47 ) If the objection, is raised — if all the JIvas are 

r 

equally portions of Brahman, why do the Sastras enjoin different duties for 
different castes ? — the answer is — The injunctions and prohibitory regula¬ 
tions concern the bodies of the Jivas; though Agni is the same everywhere, the 
fire from the fire-sanctuary is to be regarded as sacred, not the fire from the 
cemetery; food is permitted to be taken only from a Brahmana well-versed 
in the Vedas, not from one who is notorious for his bad behaviour. 


— One who commits adultery. 

Sankara t' 3#=TT * ffcF qRfR: I 




arm: 'rfwra. %cR: i w ^ sror truin' qRiiqct, %cr : 

gr^r%: j i%n qra%^ i 

*RT Wfl TR’ZSR, rT% qR44cf» 

( Sutra 48 ) arerdfc t;— The state of not being all-pervading, that is, 
ar^R. wiktop — 

Even though all Jivas are a portion of Brahman, there would not be any 
confusion about the enjoyment on their part, as the Jivas are atomic and 
mutually different. 


* , _ 

Sankara takes 3 RTcIR: to mean — there is no contact of the Atman with 

all the bodies, as the Jiva is restricted in his function by the Upadhis; so, no 

or \ is possible. 

VijSanabhiksu — l...^cfTrf: qjR 1%35RfR, I 


[ 357 ] ( Sutra 49 ) Bhaskara reads the Sutra as 3 Tt*trtt tr ( Ramanuja 

also takes cognisance of this reading ). According to Ramanuja errqRT means 
tRRfHT. 

If the objector argues that the ^jinsq^n can also be explained as being 
due to the Upadhis, the answer is — The syllogism 

4H4bM=Rq)wiclt i which might be put forth by the 

objector to prove his contention, is obviously fallacious. It has been 
pointed out before that the is nothing but srrrri itself. 

Besides, there is as well. 

Even if the Upadhis are regarded as unreal, so long as the nature of 
Brahman screened by the Upadhis is regarded as the same, the is 

bound to persist. 


[ 358 ] ( Sutra 50 ) The objector says — I regard the Upadhis as real, 

and hold that the is due to the beginningless Adrsta or ‘ Unseen \ 

The answer is—This does not improve the objector’s position; for, the 
Adrsta, like the Upadhis, cannot affect the real nature of Brahman and the 
Aniyama would still be there. 

(Sutra 51) Meditation etc., which are the cause of Adrsta are also 
unhelpful in accounting for the for the same reason as above. 


C 359 J (Sutra 52) If it be argued that the is possible, 

because the Upadhis can affect the various portions ( Pradesas ) in one and 
the same Brahman, the answer is—The Vyatikara cannot be prevented in 
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that way; for, all the Pradesas are actually included in the Upadhis; everything 
is Brahmapradesa, and this would make Brahman experience grief connected 
with the Pradesa. 


Ramanuja adds that the Sutras ^ etc., point out to the blemishes 
in the doctrine of the 3nt3'£3ir«^iis who believe in the Vedas; while the Sutras 

( H. 3. 32 ), (11-3*36 ) refer to the blemishes in the 

doctrine of the who do not admit the authority of the Vedas. 


The important Sutra in this Adhikarana is undoubtedly stpto 33 ^* 
Ramanuja, Nimbarka and Srlkantha take Abhasa to mean Hetvabhasa. 
VijSanabhiksu gives two interpretations—si^ScT antfff sfi3l foftTOT t 3*331. 3 
=3 35J33WKWT3: * Vallabha—SflW ^ sftq:, 3iW<lWf 

fcKlfedrtWj 

The interpretation of Abhasa as Hetvabhasa can safely be rejected. 
Abhasa means usually ‘ appearance * reflection ’ and that meaning certainly 
suits the context. Vijnanabhiksu’s second interpretation (3P33PTCRTT3: 
is also worth considering. This Sutra apparently gives the considered opinion 
of the Sutrakara that the Jiva is Abhasa, which more or less corroborates 


r r 

Sankara’s view. The Sutrakara has implicit faith in the Sruti and does not 
attempt to explain away the contradictions, as the Bhasyakaras do. 

This Quarter deals at length with the question of the size of the Soul. 
Ramanuja believes in the plurality of Souls and regards them as atomic in size. 
The Sutra 3 5 33 % $ : ( II. 3. 29 ), however, cannot be taken as support¬ 


ing Ramanuja as Anu is said to be the Vyapadesa of the Soul. There is not 
much of a difference of opinion among the Bhasyakaras, about the freedom of 
the will, the enjoyment of the fruit of the Karma ns etc. But one cannot resist 


the impression that Sankara’s interpretation of the Sutras as a whole is, by 

t 

and large, the only one that explains the Sruti -passages satisfactorily. 


II. 4 


This Quarter deals with the origination of sense-organs and Prana- 

The first Adhikarana comprises three Sutras. Sankara and Nimbarka 
read the second Sutra as two Sutras; Madhva adds one more Sutra sitd 8 !j$*PiM 
before Sutra 3, and makes three Adhikaranas out of the SJkxas. 

[ 360 ] ( Sutra I) The Purvapaksia says:— 32 JT refers to sftqj 

srfcqsEt, CTCT rn- ( The Sruti says — stfui 313 W- which means 

that these Rsis existed prior to the creation of the world. 

The Siddhanta is — must refer to ( 3331 ^, and the meaning is — Just 
as Akasa etc., are originated, so are the sense-organs, because only Atman was 
there prior to creation. 

The word Prana often means Paramatman and the word Rsi also 
appropriately gives the sense, the Omniscient. 

[ 361 J ( Sutra 2 ) The plural number qroi:, must be understood 
as just metaphorical r or indicates respect ( )• 
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( Sutra 3 ) An additional reason to prove that the word Prana denotes 
the Paramatman is that smqqq- etc., the province of qji; etc , are spoken of as 
being there before the creation of Akasa etc. 

The first Sutra gqq- JTFTf: raises an important issue—presupposes some 
thing q^f, some Upamana. As Sankara rightly points out, the preceding 
Sutras ( in IL 3 ) refer to which can not be the Upamana, as 

there is no grew Adrsta can not be the Upamana either, as once is 

pointed out, there is no point in referring to Adrsta again. Jiva can not be 
the Upamana, as Jiva is unborn, and here the Pranas are obviously to be 

described as originated. Sankara therefore suggests that the Upamana should 

be sought- after in some Drstanta in the Sruti ( gif stftt: gq gq 

^qr: gqnq ), the sense being—Just as the different Lokas etc., are 

originated from the Highest Brahman, so also are originated the Pranas. Or, 
it is permitted ( Jaimini III. 4-15 qp^N^r qgq) that an Upamana far away 
() can be made use of. So here, the Viyat etc., mentioned at the 
beginning of the last Quarter could be taken as the Upamana intended— 


It appears that all the Sutras here should have come immediately after 
Sutra 15 in the last Quarter, so as to bring all the originated entities together. 
In that case, the whole discussion about the Soul, his size etc., could be 
relegated to this Quarter; or, we may suppose that the points regarding the 
Soul are stated inter alia or by way of parenthesis (this, however, would make 
thcxse points rather unimportant). Apparently the Bhasyakaras dared not to 
question the arrangement of the Sutras by the Sutrakara, and discuss the 
matter in conformity with the maxim f gq q q^ q qic[T %yqqtqT . 


Vallabha, curiously enough, holds that the Pranas are unborn like the 
Jlvas; the Pranas are just like the Jivas, only lacking in the pq^i ; they have 
the Utkranti literally and do exist prior to creation. Vallabha stands alone 
among the Bhasyakaras, to give this interpretation. 




Ramanuja takes , as qtijft, eqgqqic^; Sankara dissolves the 

sion as^ *tNt:, and remarks:—iqqqrqqqijr ft 4 

’tMt stottchj q^qqqq 

»■*<* w i 

Ramanuja sticks to the interpretation rejected by Sankara, and refers 
the aqgqq to which is not convincing. 


[362] ( Sutra 4 ) The second Adhikarana comprises two Sutras. 

The question discussed is :—How many Pranas (Indriyas ) are there ? 

The Purvapaksin says—The Pranas are seven-in number, because only 
seven axe said to be moving out etc,, and they are particularly specified in the 
Sruti ( 5 Jnanendriyas, and Manas and Buddhi ). 

Some take Pranas to be eight ( sqtt sq^q:, hand being added to the above 
seven; they are called j^s, because they grasp the objects ); some take them to 
be nine ( 7 associated with, the head —2 eyes, 2 ears, 2 nos trils and 1 mouth;) 
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and two more, Payu and Upastha that are lower down, the organ of evacuation 
and the organ of generation.) 

£ 3631 ( Sutra 5 ) The Siddhantin’s view is — The Pranas are eleven. 

Both hands and feet, being the instruments of enjoyment ( Bhogopakarana ), 
must be included. Manas itself is described in some places as Buddhi, Aham- 
kara and Citta, and Atman as Manas. In the Smrtis also 5 Karmendriyas + 
5 JSanendriyas + Manas — eleven Indriyas are described. 

Nabhi is mentioned separately by some, and some would like the number 
to be fourteen. There is general agreement about the number eleven; any 
higher number can be explained away as referring to Kiryabheda or 
Vrttibheda. 

Sankara understands ir% to mean both afinw and movement, and 
remarks JlMi: 

[ 364 3 ( Sutra 6 ) The third Adhikarana contains two Sutras. 

The Pranas are atomic in size, as they are not perceptible and are capable 
of movement, Utkranti etc. they are no doubt called Ananta, hut Anantya 
in their case does not mean Vibhutva or being all-pervading, but refers to 
their Karyabahulya or manifold activity. 

t 

Sankara takes this Sutra as forming an Adhikarana by itself. 

( Sutra 7 ) The Chief Prana referred to in the passage etc., 

is originated as there is no passage condemning its origination. The passage 
erpfK...refers to the Paramatman as the expression ( which shows that the 

state of things described is one existing before the Vita, one of the 
Mahabhuatas, was created ) points out. 

[3651 ( Sutra 8 ) The fourth Adhikarana comprises four Sutras. 

The question is—Is the Chief Prana 

(1) the second Mahabhuta Vayu, or 

(2) merely the Spandakriya, or 

(3) Vayu in a particular state ? 

The Purvapaksin says—’The Chief Prana is Vayu, as the passage q 
^ mentions that fact in so many words; or the Chief Prana may be just the 
Vayukriya, as the Prana is more widely known for some Kriya, expiration etc. 

The Siddhantin says—Both the above views are wrong. The Sruti 
describes Prana as distinct from Vayu, and Vayukriya cannot be regarded as 
separate from Vayu, Prana denotes a substance possessed of Kriya, not 
merely Kriya. 

£ 366 } *( Sutra 9 ) The Chief Prana is just an Upakarana of the Jiva, 
like the eye etc., this is obvious from the fact that the Prana is mentioned in 

r 

the Sruti along with the eye etc. It is well known that only Sajatiya entities 
are mentioned together, 

XV 
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£367 ] ( Sutra 10 ) The objector says —If tha Prana is an Upakarana, 

you must point out the particular activity or help for which Prana is responsible. 
This you cannot do. 

The Siddhantin’s reply is — It is true that the Prana actually does not 
do anything. But the very fact that, when the Prana goes out, the sense- 
organs cease to function, shows that the Prana does oblige the Jiva, by 
supporting the body and the sense-organs. 

[368] ( Sutra 11) The objector says — If your contention viz* 
Namabheda and Karyabheda ( different name and different activity ) entitle an 
entity to be regarded as an independent one, then the five divisions of Prana— 
Prana, Apana, Vyana, Udana and Samana— ought to be classed as indepen¬ 
dent entities. 

The Siddhantin’s reply is—Prana, Apana etc., are merely Vrttivisesas 
( different functions ) of Prana, which is clear from the Sruti-statement 

5Pi^. Similarly the Sruti describes as Manas itself the various Vrttis of 

/ 

Manas—Kama, Samkalpa, Vicikitsa, Sraddha, Asraddha, Dhrti, Adhrti, Hri, 
Dhl and BhI. 

[369] ( Sutra 12 ) The fifth Adhikarana comprises only one Sutra. 

The Chief Prana is Anu ( subtle ), as Utktanti etc,, are associated with 
him. Passages like am 'which show Prana to be all-pervading are to 

be understood as merely glorifying Prana on whom the stability of everything 
depends. 

£ 370 ] ( Sutra 13 ) The sixth Adhikarana comprises two Sutras. 

is read by Sankara as a separate Sutra. 

Jiva^is the Adhisthana of Prana etc., which are his means for enjoy¬ 
ment; the Sruti also speaks of Agni and other Deities as presiding over the 
sense-organs (Agni presides over Vak; Aditya over the eye; Vayu over the 
Prana; Quarters over the ear; Herbs and plants over the hair; the Moon over 
the mind; Death over the Apana; Waters over the semen ). 

The question is—Is this Adhisthana of the Jiva (and the Deities) 
dependent on himself, or dependent on the Paramatman ? 

Ramanuja, it appears, speaks of two Adhisthanas '-one of 
the JTva, and the other of the Deities. This does not seem to be intended. 

Nimbarka—i i 

„ Vijnanabhiksu—5*$^ sfimt I 

The Siddhantin s answer is—The Adhisthana is dependent upon the 
will ( Samkalpa ) of the Lord, as the Sruti tells us ( efirjfpiq -—jjvrct ... 

( Sutra 14 ) This in the case of all is always there. 

Sahkara—^ ( 3 ^ri^> i 
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Bhaskara—^ » 

Vijaanabhiksu —&& r SFFT^fi sw (ft ^ 

wt&lki, %&k. l 

[ 371 3 ( Sutra 15 ) The seventh Adhikarana comprises two Sutras. 
The question, is whether the Indriyas (pointed out by the word 
Prana ) include the Chief Prana or not. 

The Siddhanta is that the Chief Prana is distinct from the Indriyas, 

as the Sruti uses the word Indriya specifically in the case of the eye etc,, and 
Manas. 

_ * 

( Sutra 16 ) The Sruti stmt jfr: =3 mentions Pranas as 

distinct from the Indriyas ( Manas is included among the Indriyas by the Gita 

)* That the Indriyas are different from Prana is reasonable, on 
account of the difference in their working— 


(1) Prana functions in the state of deep sleep; the sense-organs etc., 
do not, 

(2) Prana acts as the support of the body and the Indriyas; the Indriyas 
and Manas are the means for perception and activity. 

(3) All activity depends on Pram. 


[372] ( Sutra 17 ) The eighth Adhikarana contains three Sutras. 
riftT-grHfWfl is the same as 

is the Tri-partita modification of grMi, errand . 


( srshfi 

3TT 


2 

2 

2 



3R + |fl£ 
4^4 


9 


. tgs , srMt. 

+ 4 + 4 , 

smf , arr \ 

■*" 4 *** 4 ) 


The question is — Is the creation involving due to Hiranya- 

garbha (Brahmadeva ) or to the Highest Brahman with Hiranyagarbha as 
its body? 

The Purvapaksin says — The creation is by Hiranyagarbha. The expre¬ 
ssion 3 RR RT%?T, 3TTcH=TT> srjpn^j HIWi shows that the Jiva is the Kartr; 

the Para Devata could act only by her portion, the Jiva. cannot be taken 

as being used in a metaphorical sense; for, the and are possible 

in the Jiva who is a portion of the Highest. (In the expression like 

uttered by a king, the 3755 % and have to be explained 

metaphorically in the case of the king, as there is a distinct difference of 
nature ( Svarupabheda ) between the king and spy; in the present case, there 
is no Svarupabheda between the Jiva and the Paramatman). To take ar%T 
to mean * along with this Jiva ’ is unfair to the instrumental case ( ) 

which has a Karaka-sense. Nor again is the Jiva the chief operative instru¬ 
ment of Brahman. We cannot divide the two functions and 
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between JIva and Brahman, as the gerund shows that both the func¬ 

tions belong to one and the same agent. So, Hiranyagaibha must be regarded 
as being responsible for qprep an CT , as is clearly stated in the Visnupurana. 

£ 373 3 The Siddhanta is —is carried out by the Highest 
Brahman that first effected the tri-partite modification. The Trivrt-karana 
could not have been effected by Brahmadeva who was within the Egg that 
was originated by the three elements Tejas, Ap, and Anna made three-fold. 
eTRJBJTsrpfa—this Samanadhikaranya shows that by JIva we must understand 
the Highest Brahman with JIva as its body. Thus would both Anupravesa 
and Vyakarana be understood in their primary sense. 

r 374 ] The objector points out that it is possible to argue that 

Trivrt-karana is possible in the case of JIva. The Sruti itself says that after 
the creation of the Egg, the food eaten becomes three-fold Excretion, flesh 
and mi nd; the Trivrt-karana is also spoken of in the case of Agni, the Sun, 

the Moon, and the Lightning.' 

[375] (Sutra 18) The objector’s view may be elaborated as 
follows :— 

The Sruti says +RfcT ( ifal Wd is but ). Anna becomes 

three-fold after being eaten (it was not Trivrt already ) in the form of (1) 
Purlsa (Prthivirupa ), (2) Mamsa which is less solid ( Jalarupa) and (3) 
Manas still more subtle ( Tejorupa ). 

aiTT. qjgp — Waters drunk become three-fold in the form of (1) Urine 
( Prthivirupa), ( 2 ) Blood ( Jalarupa ) and ( 3 ) Prana ( Tejorupa ). 

— Tejas becomes three-fold when consumed in the form of 
(1) Asthi, bones (Prthivirupa), (2) Marrow (Jalarupa) and (3) Vak 
( Tejorupa ). 

Thus, Food, Water and Tejas become each mixed with the other two 
elements later and become Trivrt. 

The Siddhantin says—The objector’s view is open to objection. If that 
view is accepted, Mamsa and Manas would have to be regarded as watery and 
constituted of Tejas respectively, Mutra and Prana also as constituted of 
Prthivi and Tejas respectively. But no one understands the position like that. 


Mamsa and Manas are Parthiva like the Purisa; that is, all the three are 
modifications of Prthivi; Urine, Blood and Prana are modifications of water; 
Bones, Marrow and Vak are modifications of Tejas. In this way passages 
like {| gfJR tr: can be properly explained. The elements prior to going 
through the Trivrt-karana cannot function; their activity commences only 
when they are mixed or compounded together. 

The Trivrt-karana in the f case of Agni, Aditya etc., which Were within 
the Egg is referred to, to teach Svetaketu who was himself within the Egg, 
and hence unable to understand the Trivrt-karana obtaining, in entities 
outside the Egg, 
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£376 3 (Sutra 19) The objector asks—If every entity is thus a 
compound of three elements, how is it that we name some entities as only 
Prthivi or Ap, or Tejas ? 

The answer is—Entities are named in accordance with the Xdhikya or 
preponderance of the element constituting them. An entity is called 
Parthiva, if half of it is constituted of Prthivi; Ap, if half of it is constituted 
of Water; Tejas, if half of it is constituted of Tejas (this is what is implied in 
the Trivrt-karana process ). 


The Second Adhylya is called where is shown how the 

9 

J 

different Srutis and Smrti passages (that are in conformity with the Sruti ) 
could be harmonised. 

The First Quarter shows how the Sarikhya, Yoga and Vaisesika doctrines 
are faulty and the inferences drawn from them are untrustworthy. The relation 
of cause and effect ( Karyakaranabhava ) is shown in its proper light, and the 
exact part played by Isvara is pointed out. 

The Second Q uar ter deals with the Sarikhya, Vaisesika, Buddhist, 
Jaina, Pasupata and PaScaratra doctrines. This is usually called Tarkapada, 

t * 

but the Sutrakara does not hesitate to invoke the aid of Sruti, when he is in a 
tight corner. One gets the impression that the Sutrakara is content to stand 

by the contradictory Srutis ( e, g M the Niravayavatva of Brahman, and still the 
ability of Brahman to create without undergoing any change } and makes no 

attempt to suggest some solution, as is done by Ramanuja and Sankara. 

The Third Quarter deals with the origination and dissolution of the 
elements and discusses very important matters like the origination, size 
freedom of the will etc., of the Individual Soul. In spite of Ramanuja s efforts 
to prove to the contrary, the Individual Soul does not appear to be atomic in 
size, according to the S utrakar a. Here also, it is clearly seen that the 
Sutrakara is more concerned with putting forth the opposing views, and 
giving suitable analogies, rather than declaring his own view in an emphatic 
manner. 

The Fourth Quarter deals with the origination of the Lihgasarira (the 
sense-organs, mind etc.), and the Trivrt-karana. 

The views of the different Bhafyakaras.have been given in their own 
words, on various points, in order to enable the reader to judge for himself 

what interpretation would be the most probable. Sankara’s views have been 
frequently drawn upon, as Ramanuja is particularly anxious to measure swords 
with him in season and out of season. It is no doubt difficult to find out 
exactly what was in the mind of the Sutrakara, but the student is furnished 
with sufficient material to ponder the matter in a judicial spirit. 



The Third Adhyaya is called Sadhana as it deals with the means etc., 
of securing Moksa ultimately. 

The First Quarter describes the departure of the Soul to the Moon, and 
his return to this world to take another body, in the case of those who have 
only Karmans, good or evil, to their credit. The whole discussion is 
calculated to create a feeling of Vairagya in a person desirous of salvation. 

[377] ( Sutra 1) The first Adhikarana contains seven Sutras. 

The passage discussed is from the Ckandogya, where Pravahana asks 
questions about tha path taken by the Karmins after death and how they 

return to this world, to which Svetaketu gives appropriate answers (one 
would have expected that the path ( Pitryana ) of the Karmins after death 
would be dealt with first, but the Sutras refer to the return-journey. The 
Pitryana path is described later ). 

The question asked is—How do the waters offered, become fit to be 
called the Purusa at the fifth offering ? 

The answer gives details about the five offerings, culminating into the 

emergence of the Soul on the earth thus— 

/ 

(1) The Devas offer Sraddha ( Waters ) in the Fire ( Dyuloka ), and 

out of that emerges King Soma. (^[.— jtwi:; sfgj— sw; dfin *T3TT— the 
immortal Soma or refulgent body ). 

(2) The second offering is that of Soma in the Fire ( Parjanya ) and 
Rain comes into being. 

( 3 ) The third offering is that of Rain in the Fire ( Prthivi ) and Food 
comes out of it. 

( 4 ) The fourth offering is that of Food in the Fire (Purusa) and Semen 
comes out it. 

(5 ) The fifth offering is that of Semen in the Fire ( Woman ) and the 
embryo comes into being. 

Thus at the fifth offering, waters become transformed into a human 

being. 

It is true that the waters are actually mentioned only at the fifth offer¬ 
ing, but they are there in a subtle form throughout and so, the Jlva is accom¬ 
panied by the subtle elements which would be at hand for forming up a new 
body. ( The objector s contention was that the subtle elements were available 
anywhere, and so the Jiva need not carry any additional burden with him, 
when departing from the body. The Siddhantin’s view is that it is certainly 
better to be forearmed always.) 

[ 378 ] ( Sutra 2 ) The objector argues — The Sruti-passage speaks 
of waters only; we should legitimately conclude therefore that only the water- 
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element accompanies the JTva. How can we refer to all the three elements 
then ? 

The answer is — It is true that the Trivrt-karana process refers to 
three elements, Prthivi, Ap and Tejas. But here only Ap is mentioned, as 
water is the major constituent of the human body. 

( Sutra 3 ) Further, the £ruti speaks of all the Pranas ( sense-organs ) 
as going out when the Chief Prana goes out. The Pranas must have some 
resort which can only be the subtle elements. 

C379J (Sutra 4) The objector says—There is another Sruti which 
speaks of Vak, Prana and Caksus as being merged into Fire, Wind and Aditya 
respectively. This shows that the subtle elements do not accompany the Jiva. 

The Siddhantin—The merging referred to is metaphorical only, as is 
clear from the fact that the description of soft hair entering into the herbs and 
other hair into trees, in the same passage, must not be understood literally, as 

4 

no such experience can be had. Therefore, the Sruti describing the merging 
refers to the withdrawal of the Deities presiding over the eye etc, 

[380] ( Sutra 5 ) The objector argues—The waters are specifically 

mentioned in the last Homa, while only Sraddha is mentioned in the first 
Homa. How are we to reconcile this ? 

The answer is—It is sufficiently clear that the question and the answer 
refer to the waters specifically mentioned in the fifth Homa; so, we shall 

/ r 

have to take Sraddha to mean * waters ’ for the sake of consistency. Sraddha, 
Somaraja, Varsa, Anna and Retas are the forms successively assumed by the 
waters before they could be Purusavacas. In the Vedic literature we actually 
read qt arra. and waters are said to have the form of Soma. 

[ 381 ] (Sutra 6) The objector points out that in the above 

/ 

description, there is no reference to the Jiva; only Sraddha etc., are described 
as being offered; nowhere is it stated that the Jiva is enveloped by them. 

The Siddhantin—If the objector looks carefully into the passages 
further on, and takes into account the context, he would see that the per¬ 
formers of sacrificial and pious deeds (is the performance of sacrifices 

as ordained by the Sastras ; —the construction of wells, Dharmasalas etc., ) 
axe described as going to the Moon ard returning therefrom after their 
Karmans have ceased giving their fruit. The really points out to 

the Jiva. 

[ 382 ] (Sutra 7 ) The objector points out that the passage ^ 
shows that the Jiva cannot be referred to here by d, as Jiva cannot be 

eaten. 
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The Siddhantin—The Jlvas who have to their credit only Ista and 
Purta, not having realised the Atman, are metaphorically described as the 
food for the Gods. ( The eating by the gods means only the satisfaction of 
the gods ). The Gita also supports the view that the Atman-knowers alone 
attain to Brahman, and the Anatmavids are 

Madhva explains *n^j^as ‘ partly ’. 

£ 383 3 ( Sutra 8 ) The second Adhikarana comprises four Sutras. 

The question discussed is—The Jivas, who have to their credit Ista and 
Purta works, travel by the Pitryana path to the Moon and return again to this 
world—Do these returning Jivas come back with some remainder of their 
Karmans or not ? 

The Purvapaksin says that the Jivas are entitled to stay with the Moor 
till all their Karmans are fully exhausted; the expression 
means Karman ) points out to the enjoyment of the entire Karman. So, it is 
clear that the Jivas return, without any residue of the Karman accompanying 
them. 

[384] The Siddhantin says—Both the Sruti and Smrti make it quite 
clear that some Anusaya ( remainder ) of the Karman accompanies the Jivas. 
The Jivas have to take up another body on their return, and this is possible if 
some Karman has remained to give its fruit. We are told that ^fjfpcf^^Ji-Jivas 
secure a body, and so forth ; those who observe carefully the duties 
of the Varnas and the Asramas, attain to a birth in some good family etc. 
^Ncdmu^does not refer to the entire Karman, but only to what is ready to give 
its fruit ( The ascent to the Moon is by way of Dhuma, Ratri, the Dark fort- 
night, Daksinayana six months, Pitrloka, Akasa and the Moon; the descent from 
the Moon is by way of Akasa, Vayu, Smoke, Cloud, and Rain-cloud ). 

Madhva splits the Sutra into two Sutras forming two Adhikaranas 
(^PJcfTRcf is made an independent Sutra). 

[385] ( Sutra 9 ) The objector says that the Sruti uses the expression 
Carana means f conduct ‘ character \ not Karman; in the 

Tait&nya Aranyaka , Carana and Karman are shown as distinct. So, according 

to the Sruti, it is Carana, and not Anusaya of the Karman that enables the 
Jiva to take up another body. 

Karsnajini thus answers the objection.—Happiness and misery are the 
fruits of Karman (in the form of merit and demerit), and do not arise from 

mere Acara (conduct). So, the Carana-Sruti must be taken to refer ultimately 
to Karman. 

£ 386 ] ( Sutra 10 ) Acara enjoined by the Smxtis is not useless; it 
must be scrupulously adhered to; for, meritorious Karman depends upon it. It 
is obvious that only persons who have good conduct to their credit, can 
perform meritorious acts. 

(Sutra 1K) Badari is of opinion that the word Carana itself means 

Karman ( gaq ). It is unnecessary to arrive at that meaning indirectly 

as Karsnajini does. ' v 
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Ramanuja adds that the Sutrakara agrees with Badari. 

[ 387 3 C Sutra 12 ) The third Adhikarana comprises ten Sutras. 

Ramanuja takes Sutras 12-16 as forming the Purvapaksa. According to 
Sankara, Sutra 12 alone advocates the Purvapaksa. 

The objector taking his stand on the passage q % % u % 

% SR says that all—and stRS ( ) 36 TRqs go to the Moon. 

(Sutra 13) The however, first go to Samyamana, the 

capital of Yama to experience the fruit of their evil deeds. 

(Sutra 14) The Vismtpurana and other Smrtis speak of all these 
coming under the jurisdiction of Yama. 

( Sutra 15 ) Seven hells ( Raurava and others ) are mentioned in this 
connection. 

( Sutra 16 ) Under the orders of Yama, the go to different 

hells. 

The then go to the Moon and then descend down to the 

Earth. 

Sutra 13 contains the expression The objector takes to 

mean ascent to the Moon; as hells are usually understood to be in the nether 
regions, the Purvapaksin has no alternative but to make the go to 

the Moon, before they descend down to the Earth. But there is no authority 
for all this. 

No point is gained by Ramanuja in taking 12—16 as Purvapaksa-sutxas. 
The Sutrakara seems to have referred to the fate of the 3 T R£5>lH qs in passing, 
to have the record complete, so to speak (or go by the Devayana 
path; to the Moon by the Pitryana, and the stpfeH^iHRs to 

the Yamaloka y. Ramanuja really ought not to have any objection to 
the mention of hells and Yamaloka, gruesome descriptions of which 
are given in the Pur anas. The Sutrakara apparently bows to the widely 
prevalent belief in Yamaloka etc., and finds room for such ideas in the Sutras. 

It appears that the use of endl an d in Sutra 13, shows that Yama¬ 
loka was believed to have been somewhere in the heavens ( not necessarily in 
the nether regions, which idea became fixed up later ). 

[ 388 3 (Sutra 17) The Siddhantin thus refutes the Purvapaksa 

view — 

The context shows that the Sruti deals with only two classes of Jlvas, 
and two paths—those having Vidya to their credit go by the Devayana path; 
and those having good Karman to their credit go by the Pitryana. There is 
no question here as to what happens in the case of the The 

expression q % % q means * all those without exception, who are $% i i^iRqs \ 

£3893 ( Sutra 18 ) The objector queries — In that case, how can the 

r 7 

3nq§3JTRqs secure a new body ? The Sruti speaks of the new body as a result 
of the fifth Ahuti, which presupposes going to the Mooi|. 
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The Sutrakara’s answer is — The Sruti says not 

which shows that the is not due to the fifth Ahuti alone. 

The R<s go to the * Third place ’ ( where there is no need for the 

fifth Ahuti) which rules out going to, and coming back from the Dyuloka. 

( Sutra 19 ) It is well-known that DraupadI, Dhrstadyumna and others 
( who are Ayonija ) did not go through the fifth Ahuti for their birth. 

C Sutra ^)) The Sruti also speaks of three kinds of beings—Ancjaja. 
Jivaja, and Udbhijja, where the Udbhijja (trees, plants etc , ) do not require 
the fifth Ahuti. 

C Sutra 21 ) Udbhijja includes the Samsokaja or Svedaja beings as well. 

Thus it is established that the nm^fcido not go to the Ivfoon, for, no 
purpose is served thereby. 

£ 390 3 ( Sutra 22 ) The fourth Adhikarana contains only one Sutra. 

The question is—When it is said that the Jiva on his way back to this 
world becomes Akasa, Vayu, Dhuma, Abhra and Megha—does it mean that 
the Jiva secures the nature of these, or is there merely ? 

The Siddhanta is—The Jiva becomes only similar to these; there is no 
as there is no scope here for the experience of happiness and misery. 

r 

Sankara reads for gftnmajiqfa:. 

[3913 ( Sutra 23 ) The fifth Adhikarana contains only one Sutra. 

The transition from Akasa to Varsa ( rain ) takes place quickly; it is 
only after the Jiva has secured the transition is a laborious process. 

IR'sPSRTjtis Vedic for ( one g is elided ). 

£3923 C Sutra 24 ) The sixth Adhikarana contains four Sutras. 

> Tk e objector argues—The Sruti says ^ ..«TPT^, which obviously 

means that the Souls are bom with Vrihi etc., as their bodies ( must be 
taken in the primary sense), and become enjoyers. 

The Siddhanta is — The Vrihi, Yavaetc., are merely in contact with 
the JrVas as in the case of the series from Akasa to Megha. sipRf is just meta¬ 
phorical, for, there is no fruit of the Karman to be enjoyed here by the Jiva. 

£ 393 3 ( Sutra 25 ) The objector says —■ There is some Hctu ( reason.) 
for the Jiva being an enjoyer here also. The performance of sacrifices etc., 
involves Himsa, and so is mixed with some sin; and the activity about the 
sacrifice* like any other Karman, must be taken to be caused by attachment to 
the feint; accruing from the same. It is better, therefore, to hold that the 

JIvas experience the fruit of the impure Karman, on being reduced to the 
state of Vrihi etc. 

The answer is Himsa sanctioned by the Sastras is no Himsa, and there 
can be no impurity involved in the performance of a sacrifice. Actually 

according to the Sastras, the victim in the sacrifice is quite uninjured (though 
suffering somewhat and goes to the Gpds* 
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(Sutra 26) The emergence of Jiva as Vrihi etc., is metaphorical; if 
Vrihyadibhava is real, when Vrihi etc., axe being boiled and cooked, the Jivas 
also wo&Id have to go through that ordeal! Besides, it is only after the 
Vrihyadibhava, that the ejection of the semen ( which causes birth of some 
entity ) is mentioned in connection with the eater of food etc. 

( Sutra 27 ) There can not be any body constituted of Vrihi etc., for 
the Jiva; a body can come into being only after the connection with the 
Striyoni. 

According to Madhva, the Paramesvara is the Director of the Jivas 

_ r 

even in hell where there is only misery experienced. The word Sabda in 
Sutra 21 refers to swoon; and an additional Sutra tjKVtre is there after Sutra 21. 



This Quarter deals with the different states — Waking, Dream, Deep- 

sleep and Swoon-associated with the JIva, and the nature of Brahman. 

The first Adhikaram contains six Sutras (the first two Sutras give 
the Purvapaksa ). 

C 394 2 ( Sutra 1) The objector says—The Sruti says that t e Jiva 
creates chariots, horses etc., in a dream; this is reasonable, as it is the Jiva who 
sees the dr ea m (the word Samdhya means the dream-state ). 

( Sutra 2 ) Some recensions go still further and say that the Jiva is the 
creator of all objects, sons etc., liked by him, in dream. So, Jiva is the 
creator, and not Isvara, in the dream-state. 

[395 2 (Sutra 3) The Siddhanta is —The dream-creation is an 

extraordinary wonderful (Maya) creation, which can be attributed only to the 
Paramapurusa. Mayamatram thus can only mean ‘created by the 
Paramapurusa \ It is true that the Jiva also is Satyasamkalpa, but that nature 
of his is not fully manifested in the Samsara state, and so, Jiva can not e t e 

creator of the objects in dream. The Sruti also further says that all the 
worlds resort to Brahman alone. From a proper consideration of the 
Upakrama and the Upasamhara of the passages in question, it is clear that the 
Paramapurusa is the creator of dream-objects. 

Madhva takes t0 mean 

[ 396 J < Sutra 4 ) The natural auspicious form ( ) of the 
Jiva is obscured and so, the qualities, having the sins destroyed etc., are not 
manifested so long as the Jiva is not Mukta, owing to the will ( Abhidhyana) 
of the Paramapurusa. 

( Satra 5 ) The Tirobhava of the natural attributes of the Jiva, can be 
explained also by the Jiva’s association with the body ( at the time of creation ) 
or the association with the subtle Adt-element ( at the time of Pralaya ). 

(SGtra6) The interpreters of dreams tell us, that the dreams do 
Indicate auspicious and inauspicious future events. Such an indication is not 
possible if the dreams were to depend upon the Samkalpa of the Jiva. So, 
Isvara is the creator of the dream—creation. 

Ramanuja’s interpretation of this Adhikarana is far from convincing 

(1) The Sruti specifically says that the Jiva .is the creator; it is 
unfair therefore to regard this as the Purvapaksa, that the Paramapurusa is 
ultimately the creator is not relevant here. 

( 2 ) Ramanuja, strangely enough speaks of Jiva’s natural form as being 
and 

( 3 ) The Sutra etc., is read by him as the last Sutra in this Adhi¬ 
karana, as he holds the view that the dream-creation is real (Sankara and 
others read the SOtra as coming immediately after Sutra 3, etc ). 
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(4) Ramanuja takes qiqi to mean sns^q and nukes matters worse by 
adding if everything according to Ramanuja is there is 

no point in referring to that here. The trend of the wording of the Sutra 
does not justify the conclusion that the Jlva could not create the dream¬ 
er eation as he does not manifest his full powers then. The natural meaning 
appears to be—The Arthajata. in the d f esm is Maya, because the nature of the 
Arthjjata is not fully manifested as in a real creation; that is, the Anabhivyak- 
tasvarupi belongs to the Arthajata, and not to the Jiva. A wonderful feat 
would require the fullest manifestation of all powers possessed by one. 
Ramanuja knows this and adds gqjRqT ( fpqjqiq) as he ascribes 

the Anabhivyaktasvarupa to Jiva. 

r 

On the other hand, Sankara’s interpretation appears to be more natural 
and appropriate. According to Sjhkara, the question is whether the dream- 
creation is real or not. 

The Purvapaksa is that it is real. 

The Siddhanta is that the dream-creation is not real as it does not show 

faxK tq fa and ajqrq which distinguish a real creation from an unrea 1 

OD£— 

(1) In a dream, one can travel hundreds of miles, though the body 

remains at the same place (thus there is ). 

(2) There is —Though asleep at night time, the dreamer 

dreams that it is day time ( ^q?qT qrat Sankara is aware that 

night time in Bharata may be day time in some other continent or Varsa. 
Hundreds of years can be passed in a dream lasting for only a Muhurta. 

( 3 ) There is fqwTlt'Wqiq — No material is required to create in a dream 
?nd things change over quickly or disappear altogether. 

All this shows that the creation in a dream is mere illusion which, how*, 
ever, can indicate some real future event. The powers of the Jiva are screened 
by Avidya etc., and become manifest only by the grace of the Highest due to 
meditation. Bondage and salvation depend on the Lord. The in 

the case of the Jiva is due to his association with the body, mind, sense-organs 

[397] ( Sutra 7 ) The second Adhikarana contains two Sutras and 
deals with Susupti. 

In the Susupti-state, the Jiva stays in the Atman, via the Nacjis and the 
Purltat (the Nacji which goes right up to the heart ). The Nadis, Puritat and 

Atman are not three different places, though the Sruti speaks of the three as 
Susupti-sthanas, as one can say—he sleeps on the bed on the cot in the palace. 

Sankara says — jfpwi 

&T xrq l qr *TipqT *f^id ^TcT ^ l 

(Sutra 8) The awakening of the Jiva takes place when he comes out 
of Brahman where he had slept. 
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£ 398 ] ( Sutra 9 ) The third Adhikarana contains only one Sutra. 

The question is—Is the awakened Jlva the same who had slept, or some 
one else ? For, it is possible to argue that the sleeper merged into Brahman is 
as good as one Released, and has no connection further with his sense-organs 
etc. 

The Siddhanta is—The Jiva who was asleep and the Jlva who was 
awakened later must be one and the same :— 

(1) The fruit of the Karman performed by the Jlva has to be experi¬ 
enced by him alone. 

(2) On awakening, the Jiva remembers that he is the same one who 
was asleep. 

(3J The Sruti says that whatsoever forms those in the state of Susupti 
had before, of a tiger, wolf etc.,—the same they secure after being awakened. 

9 

(4) Injunctions given in the Sastras would be meaningless, if the 
awakened Jlva is different from the one asleep. 

[399] ( Sutra 10 ) The fourth Adhikarana contains only one Sutra. 

The question discussed is whether the state of swoon is a distinct state 
or not. 

The Siddhanta is that Swoon ( Murcha ) is a distinct state; it is half* 
way towards Death. It cannot be the state of waking or dreaming; for, there 
is no consciousness of any thing in Swoon. Besides, the swoon is caused 
generally by some visible agency like a blow on the head, and is characterised 
by contortions of the body, which is not the case with Deep-sleep or Death. So, 
it is better to regard the swoon state as a distinct state heading towards death. 

[ 400 ] ( Sutra 11) The fifth Adhikarana comprises 15 Sutras, and is 

an important one dealing with the real nature of Brahman. The Sutras are 
variously interpreted by the different Bhasyakaras, to secure support for their 
own doctrines. 

According to Ramanuja, the question dealt with is — Do the blemished 
of the Jiva in the different states of waking, dreaming, deep-sleep and swoon, 
affect the Highest Brahman, the inner Controller ? 

The Purvapaksin argues that the Antaryamin, though not subject 
to Karman, is bound to be affected by the contact with the impure body etc. 4 
dealing with Apurusartha. 

t401J The Siddhanta is—There cannot be any tinge of Apurusartha 
in Brahman, even when there is the association with different states; for, the 

Sruti everywhere speaks of two-fold characteristics of Brahman, vis. the 

complete expulsion of all blemishes, and being the mine of all auspicious 
qualities. 

Ramanuja apparently takes si in the Sutra, as complete itl 

Itself and takes wfoff to mean .and - This way of splitting 
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the Sutra makes a^q almost lose its force: for, the raised by 3 ?jq remains 

unfulfilled — Even if the different states are fully taken into account,—one 
surely wants to know what happens to the qp Anyway cannot be 

divorced from q^. 

t 

Sankara’s interpretation is more convincing; he takes s* 
q^prqr^gT^ as complete in itself. The two-fold nature of Brahman as Nirvisesa 
and Savisesa ( which brings out the contrast more effectively ) can not be 
justified even by taking into consideration the different states mentioned 
before; for, everywhere Brahman is said to be of oae form, rather having no 
form at all, a^qq^q ( Sutra 14 ). 

[ 402-403 3 ( Sutra 12 ) Wherever the Antaryamin is spoken of as 
distinct from the Jlva, he is described as Amrta, which shows that he could 
have no truck with Apurusartha; only Jiva, being subject to Karman, is HabLe 
to be associated with things leading to Apurusartha. 

( Sutra 13) Some recensions specifically say the Jfva alone is the 
enjoyer, while the Para is possessed of DTpti depending upon his own glory as 
the over-lord. 


[404] ( Sutra 14 ) The Sruti describes Brahman as producing name 
and form, on entering into the elements with the Living Self; this does not 

mean that Brahman is connected with the bodies of men, gods etc., or shares 
in the name and form. 


Ramanuja explains as Brahman, being not subject to 

Karman, only completes the name and form, and so, is as good as not having 
any form. 

r 

Sankara takes to mean (this is obviously a more 

natural interpretation ). Being without a form is the principal nature of 
Brahman; passages describing any form of diversity in Brahman must be 
regarded as being subordinate to those that describe its Nirvisesatva. 

Madhva takes sr^qq^ to mean 


[405] ( Sutra 15 ) Just as Brahman is taken to be ( possessed 

of light or intelligence ), so that the Sruti-passages etc., may not 

be meaningless, we must understand passages describing Brahman to be 
etc., also in a literal sense. Thus Brahman is Ubhayalinga. 


There is no doubt that Ramanuja’s interpretation of is not 

acceptable, must mean ‘ like light 1 , that is, furnishes a similar 

instance, if we take into account similar expressions in the Sutras. 


i 

Sankara’s interpretation is more convincing — Just as light seems to 
assume different forms under different conditions. Brahman appears as Savisesa, 
owing to the U padhis; in this way Savisesa passages can be properly explained 
away. 


( Sutra 16 > The passage merely points out to the st'b&rwfTtftl 

of Brahman; it has no power to repudiate other attributes referred to in 
other passages. 
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Sankara takes epp to mean * Rffaffa only 

(Sutra 17) The Sruti and Smrti refer to the presence of auspicious 
qualities and the absence of blemishes in Brahman. 

Sankara — Both Sruti and Smrti emphasise the RRftmcd of Brahman. 

( Sutra 18 ) Because Brahman is not contaminated by the blemishes 
associated with the different states, the Suryaka ( Sun’s reflection ) and 
illustrations are appropriately cited in this connection. (The Sun 
and the Akasa are not affected by the changes in their Upadhis ). 

According to Sankara, the Suryaka-illustration shows the unreal nature 
of the manifestations. 

[ 406 ] ( Sutra 19 ) The objector objects to the Suryaka illustration, 
as the Sun is wrongly apprehended as being in water, while Brahman does 
really stay in PrthivI etc. 

Madhva explains as JTfaj fTR *n% RHT. 

( Sutra 20 ) The Siddhantin says that the illustration simply shows that 
Brahman does not participate in the changes, increase, decrease etc., seen in 
the different places or states, and is not contaminated by tbe blemishes thereof. 

In this way, both the illustrations, Suryaka and Ghatakasa ( given in the 
Yajaavalkyasmrti ) are appropriate. Expressions like ‘Manavaka is a lion* are 

significant likewise ( Usually g^HTcT, cartel etc, refer to some Sruti passage, and 
not to popular sayings like fgfy ). 

Sankara says - The reflections of the Sun participate in the increase and 

decrease of the water etc., while the Sun remains quite unaffected; similarly 

Brahman remains unaffected by the Upadhis that alone undergo any changes— 

thus there is the appropriate nature of both Drstanta and Darstantika. 
t / 

Sankara reads as a separate Sutra referring to the Sruti lgcR: 

... ( Brhadaranyaka ). 

Sankara here criticises in detail the view of those who divide the 
above Sutras into two Adhikaranas, and justifies his position in regarding all 
the Sutras as referring to one topic :— 

3{=f g SfrjtRRd—HRTFT cTT^^, 1% slfT, 3R 

^1% i RR U| Ii<Rffi% l C R 5 FT 

fcRRd^M * 5RRT:, ^ ^TRdlSRf ’ 

‘ sperrw ’ r r * iURSPRR, im trutrrr 

[407] ( Sutra 21) Sankara begins a new Adhikarana here, presumably 

because the well-known passage spur RTd Rfd deserves to be treated with 
great respect. ( Nimbarka does tbe same ), 

Ramanuja says that irfd RTcT denies only tbe limited nature of the attri¬ 
butes mentioned in the passage, as is clear from tbe fact that more attributes 
Sire spoken of as possessed by Brahman. 
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SrI-Bhasya III. 2. 25 

Safikara says tliat only the Marta and Amurta are repudiated, as 
Brahman is beyond these forms. Ramanuja condemns this interpretation 

by Sankara, remarking that it is ridiculous to say that the Sruti which itself 
mentions the attributes ( which cannot be known from any other Pram an a ) 
should have done so, simply to repudiate them afterwards Only 
is meant here. 

[408] (Sutra 22) The Sastra describes Brahman as Avyakta 
( unmanifest). 

( Sutra 23 ) Both Sruti and Smrti say that Brahman is realised in 
Samradhana ( devout meditation or contemplation ). 

[409] ( Sutra 24 ) Just as Vamadeva and others realised Brahman as 
possessing Prakasa (light, intelligence) as its nature, they realised also 
Brahman as characterised by Murtamurtadi-prapaSca. The repeated practice 
of Samradhana enables one to realise Brahman’s nature ( 

Sankara—This Sutra refutes the objection that, if is 

admitted, the Highest and the Atman would be different—just as light etc., 

( 5T$T3T is taken as an illustration ) appear to be Savisesa, owing to the Upadhis 
(the intervention of the finger etc.. ) without giving up their original nature, 
the Atmabheda is due to the Upadhis (— ; 3RTI%5 )• csrRRTTdL— 

( Sutra 25 ) Brahman is possessed of infinite auspicious qualities also, 
and so, it is Ubhayaliiiga. 

Ramanuja explains apRfa as and ^5^ as This is 

hardly satisfactory. 

Sankara explains as ). Nimbarka agrees 

with Sankara, refers to the Sruti passage *r 37 f % sTH sffN TO=I etc. 

Nimbarka explains as follows:— Just as the Sun etc., become 

manifest only to persons who have mastery over the Mantras, Brahman is 
realised only by those who practise Samradhana. Nimbarka’s explanation does 
not appear to be satisfactory. 

Madhya takes to mean 3f#T, and sfhst, as 

He also takes Sutra 22 as forming an independent Adhikarana. is taken 

to mean s rere n b Jiva by himself is incapable of securing 

Saksatkara: he can achieve his purpose only by the grace of Brahman. 

* ^ 

On the whole, it appears that Ramanuja’s interpretation of this Adhi¬ 
karana cannot carry conviction. The virtual splitting of the Sutra as ^ RRfifSN 
and is unwarranted, if we evaluate the context properly; the inter¬ 
pretation of SfSRFR^ra; and d^bj^is unsatisfactory; n^Pil^and 

should have been understood as involving a Drstanta; apRfa cannot in any case 
jrefer to and so forth. 
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[410] ( Sutra 26) Ramanuja takes Sutras 26-29 as comprising a 

new Adhikarana, while Sankara takes them as a continuation of the last 
Adhikarana. 


The question discussed is — What is the relation between Brahman and 

the Acit — whether it is in accordance with the Ahikundala — nyaya, or with 

the Ekajatiyoga ( ir+fT and qqiqq ) or, ) ? The doubt arises 

/ 

because there are Sruti passages referring to difference and non-difference. 


ThePurvapaksin says — The relation is that of the serpent and the coil; 
that is, the Acit is merely a ( particular arrangement) of Brahman. 

t 

( Sutra 27 ) qr in the Sutra repudiates the above view ( Sankara says 
the view in this Sutra is not Sutrakara’s )—Just as the light and its resort, 
though different, are one in so far as they are Tejas, there is between 

Br a h man and the 


( Sutra 28 ) The word qr in the Sutra here repudiates both the above 
views. The first is wrong: the next view which emphasises the 

v^trotfidlin’, is also wrong, because Brahman is said to be everything (though 
is the genus in gfqqr, ars etc., we cannot call them irq; or ). The third 
view—Just as Jiva was spoken of before ( efcn II. 3-42; qq^nf^qfl 

H, 3*45 ) as a portion of Brahman, the Acit also is a portion of Brahman—is 
the correct one. 


( Sutra 29 ) As the Sruti repudiates the attributes of Acit in Brahman, 
we have to admit ^qn%^Tq ( due to the fq^jqiqfq^q relation ) between the Acit 
and Brahman. 


t 

According to Sankara refers to Sutra 25 above ( ). 

The afqqq refers to the repudiation of PrapaSca as apart from Brahman. 


Nimbarka holds that the relation between Brahman and Acit, is one 
of as illustrated by the illustration of the serpent and the coil. Sutra 27 
5fqFRiT%3Rq5F refers to the same relation between Jiva and Brahman, c ^ gjqgj refers 

^ (11*1*27 ) which asks us to rely on the Sruti alone, and not to 

discuss questions like how Brahman which is impartite could undergo any 

modification, repudiates the existence of any blemishes in Brahman, as 

is clear from the Sruti, q fotqq afasr^q etc. 

According to Madhva, the question is whether Brahman is both bliss, 
and one possessed of bliss. Brahman can be both like the serpent and the 
coil, or light and its resort, or like time which is both the characteristic ( like 
the word <jq ) and the thing characterised. 

According to Vallabha refers to Sutras 14-18 above, showing 
Brahman to have no attributes. Brahman is also Ubhayarupa, 

It appears to us more probable that the Sutrakara does not show any 
preference for any particular view. He mentions the different views as being 
on the same level. Both Ramanuja and Nimbarka ignore or attach no im¬ 
portance to q T m Sutras 27 and 28, seems to refer to ( q* 
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Sankara says ) rather than to a Sitra in the second Pada, as Nimbarka suggests. 

[411] ( Sutra 30 ) The seventh Adhikarana comprises seven SQtras. 

The ( question discussed is whether there is anything beyond Brahman, 
as certain Sruti-ex pressions point out to that contingency. Thus— 

C1) Brahman is called Setu ( dam, bridge ); this implies that there is 
something beyond the bridge, which is to be secured or reached. 

( 2 ) Brahman is described as having some Unmana ( limited measure ) 
and is calledJSatuspat, Sodasakaia etc. 

C 3 ) There is the relation of gr«} and sirq^ bet ween and 

( 4 ) The expression shows that there is some q* beyond q*. 

[ 412 ] ( Sutra 31 ) The Siddhanta is :— 

There is nothing beyond Brahman; the expression Setu is used in a 
general sense, meaning 1 what prevents any commixture often means 

1 having secured the Setu ’ ( means qjtq ). 

( Sutra 32) Expressions like Catuspat etc., applied to Brahman are 
meant for Upasana, and not for indicating any measure which is impossible in 
the case of the limitless Brahman. 


[ 413 ] ( Sutra 33 ) Just as light can be measured as associated with a 

window, jar etc.. Brahman can be measured by its Upadhis. 

( Sutra 34 ) That there should be nothing beyond the q^ Brahman is 
proper, because the sr.^qq^qxpq is himself the cause of securing the Jiva far him 
( qiwq ); no other agency is required as there is no other q*. 

, [414] ( Sutra 35 ) Whenever expressions like q^-K are used, there 

the Sruti hastens to add the alone is the cause of the world and 

is called (because no one can lord it over q^). All this shows that 

there is nothing beyond the q^. 


m\ — This must be interpreted in accordance with the context. 

^ 3 : means 533 :, not ‘ beyond — The omniscient Paramapurusa who is 

beyond the 

anq: — here 3 ^ means Prthivi. 

r r 

Sankara refers to the Sruti which shows that any relation 

with Brahman must be due to the Upadhis, as one’s own nature can never be 
extinct. Passages like ^ show that nothing exists as apart 

for Brahman. 


(Sutra 36) That Brahman is all-pervading is clear from the use of 

_ f 

words like Ay am a. Sankara explains arqq as 

and refers to pointed out by 

^qpTH^T-, to - : etc. 


£415] ( Sutra 37 ) The eighth Adhikarana contains four Sutras. 

The fruit aimed at—Moksa, as well as Aihika ( belonging to this world) 
and Amuskika ( belonging to heaven etc., ) —comes from the Supreme Lord 



Notes on 


Para 415 3 



alone. The evanascent Acetana Karman can not possibly be in a position to 
make this award. 

(Sutra 38 ) The Sruti actually says that the Paramatman is Annada 
( Vedic form for Arma da ) Vasudana etc., and is also the giver of Ananda 

( Apavarga ). 

£ 416 ] ( Sutra 39 ) Jaimini holds the view that it is more appropriate 
to conclude that Karman gives the fruit; agricultural operations, the giving of 
gifts etc., are actually seen giving their fruit directly or indirectly. The 

sacrificial Karman as ordained by the Sastras gives the fruit through the 
A.purva which subsists even when the Karman has come to an end. So, no 

objection need betaken to this view. 

[417] (Sutra 40) Badarayana, however, says that the fruit ought 
to come from the Lord. (The Sutrakara apparently agrees with Badarayana; 
some think that Badarayana himself is the Sutrakara ). Without His will, 

nothing can happen. Even in the case of the sacrificial acts, the Sruti speaks 
of the different Deities to whom offerings are given, as the hetus ( causes ) of 
the different fruits desired. The root spf means ‘ to worship the Gods, ’ The 
inju ncti o ns in connection with the sacrifices do point out how the fruit is to 
be obtained; as for instance, in the injunction ciiqoq it is clear 

that the Deity Vayu is ultimately responsible for the prosperity ( Bhuti ) that 

the sacrificer in question wants to secure. So, when the Sruti itself points out 
to the source of the fruit, it is ridiculous to postulate any Apurva not 

mentioned by the Sruti, as capable of giving the fruit. Of course, the Sruti 
and the Smrti make it clear that as the Deities have the Paramapurusa as 
their Atman, it is the grace of the Lord that is responsible for the fruit. 
Even in the popular illustration of the agriculturist securing his crops from 
the agricultural operations, it is possible to say that it is the King, in the 
analysis, who gives the fruit, when he or his officers are satisfied 
with the proper discharge of his duties by the farmer. 



The third Quarter is called Gunopasamhara, as it discusses the question 
whether the details, different attributes etc., mentioned in the various 
Brahmavidyas scattered throughout the different recensions, are to be taken 
together for the purpose of meditation or Upasana; and if so, under what 
conditions. 

Certain Vidyas, though called by the same name, differ in their format, 
number of attributes, fruit etc., in different texts. If meditation is to be 
carried on properly, an authoritative decision in this connection is necessary. 

Though the subject discussed here may be purely academic from the 
point of view of a modern student, the discussion is carried on meticulously 
in conformity with the Mlmamsa rules of interpretation, in a judicial manner, 
and the reader is bound to be impressed by the way the various criteria are 
ultimately formulated., In the case of sacrificial acts which are Sadhya ( while 
the Vidyas deal with Siddha propositions ), no such consideration is necessary, 
as all one has to do here is to follow the procedure strictly as laid down by 

T 

the Sastras. 

According to Vailabha, this Quarter deals with the incarnations of 
Visnu, and Madhva understands the Vedas, and not theUpanisads by the term 
V edantapraty ay a. 

Some critics hold that the very discussion of the Brahmavidyas shows 

r 

that the Sutrakara could not have been an Advaitin, and Sankara, according to 
whom only Brahman is real and Nirvisesa, had no business to discuss this 
topic at all. Such criticism betrays a total lack of proper appraisal of the 

Advaita. The critics should have gone further still, and objected to Sankara’s 
description of the world and its cause etc., the nature of rebirth and so 

f 

fortfc, so that Sankara could be accused of wasting his energy in writing a 

commentary on the Brahmasutras and the Upanisads I Time and again 
/ ^ 

Sankara has made it quite clear that sacrificial acts, meditation etc., are quite 
•useful in producing Cittasuddhi in one aspiring for Moksa. From the Vyava- 
harika point of view, Saguna or Savisesa Brahman does exist, and its Upasana 
enables one to realise the Highest Brahman in course of time. 

[ 418 ] The first Adhikarana comprises five Sutras. 

( Sutra 1) The question discussed is whether the Vidyas, Vaisvanara* 
Vidya and others, mentioned in different recensions under the same name, 
are to be regarded as identical or different. 

[ 419 ] The Purvapaksin says that (1) a different context, and (2) the 

repetition of the same matter in different Sakhas point out to 
( difference of procedure ). The must lead to The followers of 

^ r 

Atharvaveda have to observe the Sirovrata ( carrying the vessel containing 
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the> sacred fixe on their head ) when they are being taught the Brahmavidya. 
This implies that the Vidya taught to them is different; if the Vidya were to be 

same, the Sirovrata would have to be observed by students of other Vedas or 
recensions also. 

The Siddhanta is :—The Vaisvanara-Vidya referred to is the same; for, 
(1) the injunctions » (2) the connection with the fruit Brahma- 

prapti, (3) the general form and (4) the name, are the same pointing out to 
the Vaisvanara-Vidya being recognised as the same one described in the various 
recensions. 

( Sitra 2 ) due to and is not the deciding factor 

to prove for, repetition and another context can exist in one and the 

same Vidya, when the Pratipattrs ( learners ) are different; when the learner 
is the same, has to be understood as pointing out to there being 

no other alternative. 

[ 420 ] ( Sutra 3 ) The Sirovrata is associated with the study of the 
Vedic section; it is a(not this is made clear in the Samacara 

( nothing is known about a work of this name ), and competency ( Adhikara ) 
also corroborates this view. Similarly, the different sacrifices ( 

) are associated with the Atharvana fire called Ekarsi, and not with 
die Treta fires, in conformity with the context. In short, sjfjNSjT means 
here. 

( &5tra 4 ) All the Vedantas speak of the worship or Upasana. The 
Paramatman possessed of eight attributes etc., is mentioned in the 

Chandogya and is referred to in the Taittiriya. 

So, it is established that the Vidya referred to in another recension is 
the same, owing to the attributes being considered together. 

r 

According to Sankara, though Brahman is one and Ekarupa, the question 
about Vidyabheda arises, because the Vidyas are concerned with Saguija 
Brahman and Prana. 

is caused by (1) (2) (3) and (4) The 

is understood from (1) (2) siqTsrcgqFT, (3) and (4) gqnsjq. 

But, asks the objector, what are we to do when the VajasaneyinS 
mention the sixth fire in the q^Tiqfasir, while the Chandogas stick to the five 
fires ? The answer is — It is possible to have in one and the same Vidya; 
for instance, the Atiratra sacrifice does not become different, because the 
§odasi offering is gone through by some, and not by others. The Vidya is 
recognised to be the same easily enough. 

r 

The Sirovrata is a as described in the Samacara; it is not 

as t ^ e scven Savas ( Saurya and others ) are concerned only with the 
Atharvana fire and not with the Treta fires which are connected with the 

in other recensions. 

Passages like gq i^r show that the various Upasahas do contain 

a censure of and is the theme of Vedantas in general. 
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( Sutra 5 ) Though the Upasana as such is the same in all Vedantas, 
the atttributes in different recensions have to be considered together, as they 
serve the purpose of elucidating the Vidya, just as the injunction does. ^ is 
used in the sense of 

Sankara takes this Sutra as constituting a separate Adhikarana, calling it 
a Just as the Agnihotra-attributes are taken together, because the 

Agnihotra-Karman is the same; so, the also, obli ging the same Vidya 

must be made applicable to the Vidya. 

t420 A] ( Sutra 6 ) The second Adhikarana comprises five Sutras. 

Udglthavidya is the matter under discussion. Both the Brhaddranyaka 
and the Ckandogya deal with it. 

(1) The Vajins enjoin upon the Udgitha for securing the 

defeat of the enemies. The Chandogas do the same. ( 2 ) There is no explicit 
injunction here like etc. T but which is described as the 

means for the fruit, serves the purpose of the injunction. 

The Purvapaksin says—The Vidyas in the two recensions are one and 
same, because— 

(1) there is the same on the Udgitha which is the object 

of worship. 

(2) the injunction is the same, 

(3) the fruit viz. the defeat of the enemies, and 

(4) the name Udglthavidya are the same. 

It is wrong to ray that the Vidyas are different on account of RSpabheda 
—In the Brha the is on the singer of the Udgitha; in the Ckandogya, it is 

on the —for, the Upakrama refers to the defeat of the enemies ip 

both. We can understand as showing as the expression 

( where the Karman is described as the Kartr ) does. All this shows 
that the Vidyas in the two recensions are the same. 

C is the second part of the five-fold Saman which is to be sung by 
the Udgatr. But in the present context, Udgitha must be taken to mean 
Udgatr, the singer himself, as the expression ^ ?r repeated several timet 
clearly shows. 

The gods successively approached Vak, Prana, Caksus, Srotra and Manas 
to perform the duties of the Udgatr. The Asuras in order to frustrate the 
designs of the gods managed to make Vak etc., associated with sin (by 
rendering Vak obscene, false etc., that is, the ^jp[ which alone would have 
yielded the desired fruit, was converted into ). The gods ultimately 

secured the Chief Prana residing in the mouth) to discharge 

the functions of the Udgatr and were victorious ). 

a clod of earth, what is dug out ( the form is Vedic, 

would be the correct form according to Panini ). 

The Brha says snw here Prana is definitely the Kartr, but 

ill view of tbe Upakrama, Udgitha has to be taken to be the Kartr. 
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£ 422 ] ( Sutra 7 ) The Siddhanta is :— 

The Vidyas are different, because the context is different. The 
Chandogya advocates the worship of Pranava (Omkara ) as part of the 
Udgitha, while the Brha advocates the worship of the entire Udgitha; difference 
of context necessitates the difference of Vidheya, and Rupabheda follows as 
a. corollary. The Upasya for the Chandogas is the Pranava; for the Vajins, 
it is the Udgatr (the singer of the Udgitha ). There is no contradiction here 
in respect of the Upakrama, because the Udgatr implies the Udgana-Karman 
which gives the fruit, the defeat of the enemies. Thus, though the injunction 
is the same, Rupabheda involves Vidyabheda. 

Even in one and the same recension, though there is Vidhanasamya, the 
injunction advocating is regarded as different from the injunction 

advocating on the Paramatman, characterised by the attributes, — higher 
than the best ( 'R: — WRfa:) etc. 

( Sutra 8 ) The sameness of the name Udgithavidya does not count 
for much, as it can be there even if Vidheyabheda exists; for instance, 
the name Agnihotra is applicable to the daily fire - sacrifice, and also 
to the Ayanagnihotra ( lasting for a month ) of the Kuncjapayins (who 
employ a Kuncja, bowl for drinking ). The expression Udgithavidya is used 
in the Chandogya to refer to several Vidyas in the first chapter. 

( Sutra 9 ) In the first chapter of the Chandogya, the Upasya Pranava 
introduced first, is the same described in the later Vidyas; so, it is fair to say 
that the Udgitha which comes in the middle of the Section should refer to the 
Pranava (a part of the Udgitha ). It is usual to use a in the sense of 

part; qs: is used even when only a portion of the piece of cloth is burnt. 

In the Brha, the Upasya is the Udgatr who is the Katr in respect of the 
entire Udgitha. 

Therefore, the two Vidyas are different. 

According to Sankara, Sutras 6-8 form the third Adhikarana. He 
explains • 

His comments on Sutra 8 are :— 


r 

Sankara takes Sutra 9 as forming a separate Adhikarana. The passage 
discussed is Four explanations are possible in the case of 

the of and ^ — (1) (2) (3) a nd 

(4) The Siddhanta is that the fqy q 'jimst is the right one to be 

accepted ^ I I 

jtt jRfsfiwcT qr4 \ ... 

3!TOI4tld ^W5RFRcl^.»* 1 



Sri-Bhasya HI, 3.11 


[ Para 424 



£423] ( Sutra 10 ) This Adhikarana contains only one Sutra, 

In the Prana-Vidya described in the Chandogya and Brha, Prana is 
credited with the possession of the attributes C being the eldest) and 

(being the most eminent), and also (being the richest) etc., 

connected with the sensei-organs. The Kausltaki does not so describe 
Vasisfhatva etc. 

The objector says that here is obviously Rupabheda; therefore, the 
Vidyas are different. 

The Siddhanta is—We must understand the attributes Vasisthatva etc,* 
as being connected with the Praqavidya in the Kausitaki x because the entire 
set up of the Prana-episode is the same — the quarrel amongst the Pranas; 
the withdrawal of Vak etc., one by one; the helplessness of the sense-organs on 
the departure of Prana from the body, and the pronouncement that Prana was 
the best etc. The Kausitaki mentions Vasisthatva as belonging to Vak and 
others, to prove the pre-eminent nature of Prana. It does not expressly describe 
Vasisthatva etc., as associated with Prana, but that is obvious, as Prana is the 
pause of Vak and others possessing those attributes, 

£ Prana is there in the womb from the very beginning, the sense-organs 

come into existence later, so Prana is Jyestha, and also Sresfcha as the functions 
of the sense-organs depend upon him. 

Vak has Vasisthatva; it is generally conceded that a good speaker 
becomes successful in the world. 

Caksus has Pratistha, as the eye is equally at home, while looking on 
high and low ground. 


Srotra has Sam pat, as the ear has the good fortune of being able to 
listen to the Vedas and to appreciate their meaning. 

Manas is the Ayatana, as it alone enjoys the knowledge derived from 
the various sense-organs. 

The sense-organs being dependent on Prana candidly admitted that 
their functions were really the work of Prana and acknowledged his 
supremacy ], 

So, the Vidyas are not different. 


Safikara remarks 

stN 

' ... 


STUsTRt 3KTT !PTT: 


OT 


* 





[ 424 ] ( Sutra 11 ) The fourth Adhikarana contains seven Sctras 

f 11-17 ) —According to Sankara, Sutras 11-13, 14-15 and 16-17 form three 
separate Adhikaranas. 

The ..question is whether the natural (Svarupa ) attributes of Brahman 
are to be taken up in all the Brah mavidyas. 

The objector says that only those attributes which are mentioned in a 
particular context are relevant in that context, 
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The Siddhanta is that Brahman (the principal entity ) being the same, 
all its attributes have to be included everywhere. 

[425] ( S3tra 12 ) The objector says — If the Siddhanta view is 

accepted, attributes like ( having Priya as the head ) spoken of in the 

Taittiriya would have to be taken as Brahmagunas. 

The answer is — Priyafirastva etc., are not the attributes of Brahman; 
they are only metaphorically attributed to Brahman described as having a 
human form. Otherwise, Brahman would be possessed of parts, and subject 

to increase and decrease, which is contradicted by the Sruti, ^4 

Sankara remarks — ?r 

qpwi!aw*|l«lI W ^RSTT, cFqtqT^T- 

^ nfrfct i ft 

Both Ramanuja and Sankara agree that gsrRFT means srfjuj:; QTRF^ etc., 
are the R^jjuis of Brahman according to Ramanuja. The word aurq suggests 
that there is some 3raUR feature of Brahman which can be associated with 
Priyasirastva etc' This almost looks like the sanctioning by the Sutrakara 

of the Para and Apaxa divisions of Brahman referred to by Saiikara. 

[4261 ( Sutra 13) As regards the attributes Ananda etc., they are to 
be included everywhere as they are capable of pointing out to the real nature 
of Brahman. 

3TW3RTsmcftel^feR: (Ramanuja); sTfT^ uftfa 

( Sankara ). 

~ [427] (Sutra 14) The metaphorical description of Brahman as 

having a human form, and the attributes Priyaarastva etc., are for the purpose 
of meditation alone, there being no other justification for the same. 

According to Sankara, the passage under discussion is— 
gwra from the Kathaka , and the question is whether the various 

entities referred to therein, are to be understood as superior to or beyond the 
preceding ones, or only the Purusa as the supreme of all. The Siddhanta is 
that <^jq: gqvq: cr ; is the thesis which alone points out to the right knowledge 

No purpose is served by understanding the various entities as superior or 
otherwise. 

( Sutra_15 ) The word Atman expressly shows that the jpqfqqtq is meta¬ 
phorical, as Atman cannot have any head, wings etc. 

f * 

Sankara says that the Purusa is called Atman (irq JjjstcJTT *T ) 

for the purpose of conveying the idea of the Highest Place. 

in the passage ( siw, btrr^r: ) 

means the Paramatman, as in other passages like anc*TT 3 T trqru . 

According to Sankara who begins a new Adhikarana here, the passage 
under discussion is arw ur.,.^ £$3 gfeisr The objector says that the 
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Lokasrsri can belong only to the Atman, the Paramatman being connected 
with the Mahabhutasrsti to start with. The Siddhanta. is—The Paramatman is 

meant here in conformity with other Sruti - passages like cRflTgr 
an^T^T: Where some particular feature like * having a human form ’ is 

actually mentioned, there may be some justification in understanding Atman 
as some one other than the Paramatman. 

( Ramanuja ); ‘ 3 

fRl ’ ctWd ( Sankara ). 

[ 428 ] ( Sutra 17 ) In the passages ... .... etc , also, it 

can be emphatically stated that the Paramatmabuddhi is there. The next 
sentence ••• shows that the word Atman is to he explained as Para¬ 

matman. C Ramanuja seems to give this as am alternative interpretation of 
in the last Sutra). 

r ^ 

Sankara :— Only on the supposition that the Paramatman is meant here, 
that the emphatically stated prior to creation, can be justified, 

(g id ... mfo: 

Sankara gives also an alternative interpretation of the two Sutras 16 
and 17 — The two passages in the Brha 2fjs4 simg and ^ trej 

»TRiTT...» show similarly, the two passages in the Chdndogya 

and describe - The objector says that the two sets of passages 

are the answer is they are gsqMI StRRC means ... «£fcf3; 

1429 ] ( Sutra 18 ) Both Sankara and Ramanuja take this Sutra as 

forming a separate Adhikarana. 

The Brha and the Chandogya refer to the sipping of water ( Acamana) 
before and after eating food; the water sipped is credited with furnishing 
clothing for the naked fire or Prana. 

The question is whether the sipping of water is enjoined here ( arRWI 
is optative, ,and so raresm is there ), and sr^T f# ( no here ) implies 

only glorification. 

The Purvapaksin’s view is that as Acamana can be understood from the 
Smrtis as a part of the normal procedure, Acamana cannot be the subject of 
an injunction. 

[ 430 ] The Siddhanta is—The clothing of the fife with water—which 

Is an ApSrva thing, is enjoined here, because the Sastra can he significant if only 
some Apurva or Aprapta is referred to (<*> 1 ^^ R|ct.-e{JWtf wml.) Acamana is 
Pripta from the Smrtis; the Aprapta is enjoined here in the case 

of the water sipped. 

Ramanuja regards this Sfitra as a continuation of Sutra 10 ( Sutras 11-17 
being regarded as dealing with matter >. 
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According to Sankara, the question discussed is whether both Acamana 
and Anagnatacintana are enjoined, or if only one, which one ? 

The Purvapaksin says—Both Acamana and Anagna/tasamkirtana should 
be regarded as enjoined. I take both of them to be Apurva; or Acamana is 
enjoined and the other is merely for glorification. 

The Siddhanta is — Acamana is not enjoined, as it is not entitled to bo 
ra ]Ii>d Apurva, being well-known in the Smrtis; neither can the present passage 

be taken as the basis of the Smrd-description, because herethe Sruti is 

concerned with Pranavidya, while'the Smrti deals with theAcamana in a 

general way for ensuring purity or cleanliness (q =3 
i There cannot be two injunctions either; in that case there 

would be which is a serious blemish to be avoided at all costs. . It is 

therefore better to say that qftqprefe is enjoined upon the water the sipping of 

which is well-known.) 

[ 431 ] ( Sutra 19 ) The sixth Adhikarana contains only one Shtra. 

Sancjilya-vidya is described twice by the Vajasaneyins — in the Agni- 
rahasya Section, and later on in the Brha proper, with some additional attri¬ 
butes. Here in both places, Samyoga, Codana, Naman etc,, are the same; only 

the xdMKr43 u l s differ. 

The Purvapaksin says that means ^qvr^ and ^qq^ shows 

The Siddhanta is — The two Vidyas are the same, because the Upasya 
is the same. 

Sankara—srera, 

£ 432 } ( Sutra 20 ) The seventh Adhikarana contains three Sutras. 

In the Brha Satya-Brahman is described as Upasya existing in the orb 
of the Sun, with its secret Adhidaivata name and in the right eye, with 
its secret Adhyatma name 

The question is whether the two secret names are to be associated with 
both the places or not. 

The Purvapaksin says that as the Upasya is the same, the Vidya is the 
same, and so, there ought to be Gunopasamhara in both cases. 

Sankara — |r4 ^rqicTT, ^q^RT^R. t 

*Mld I 

[ 433 ] ( SQtra 21) The Siddhanta is —- Here is the 

are different; so, there is (in the case of the Satj4ilya-vidya, the 

is the same ). 

Sankara — tr^in *TT , 
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( Sutra 22 ) The passage ^4 furnishes the reason 

why there is no guimdgK where the 3{p^ is different ( which means that there 
is ). If there is fetfa q, has no scope. But here is (extension 

of the rule ) in respect of Rupa etc. 

Sankara — 

1434 ] (Sutra 23 ) The eighth Adhikarana contains only one Sutra. 

The question is whether the attributes cfrzf^Ppd referred to in 

respect of Brahman, are to be associated with all Vidyas. 

The Siddhanta is—They cannot obviously be considered in all Vidyas. 
g j bqifa and cannot surely be connected with Vidyas associated with 

Wtws. 

is a compound. 

>o 

Sankara remarks —^ »... *mMJ£»lT5n*W ft Skg^rf^kflii 

g^fqj ... cPPTR^.* 

R<uik^^^4r: i 

( 43 ) ] ( Sdtra 24 ) Only one Sacra in the ninth Adhikarana. 

The question is whether the Purusavidy a in the Taitltrtya ( where is 
described the Purusa-sacrifice ) and that in the Chandogya ( where the fruit 
qqyd is given ) are the same. 

The Purvapaksin says — The two j^iqsns are one, as they are called by 
the same name, and there is also inasmuch as the limbs erf a human being 
are compared to the parts of a sacrifice. 


[4361 The Siddhanta is — The Vidyas are different; the special 
attributes mentioned in one are not found in the other. Thus— 


TaUtiriya 

Chandogya 

( 1 ) The three Savanas 

The refers 

( STPT ) 

to a man’s life. 

are mentioned. 


(2 ) Thera is no 

is mentioned 

of 3rf%%qj etc. 


( 3 ) Atman is spoken of 

No such description. 

as Yajamana, Sraddha 


as his wife etc. 



So, there is also is different, the acquisition of Brahman 

(in the Taittinya ) and Ayusprapti (in the Chandogya ). 

Sankara remarks — qs$q 

i ... f^qr ft, q^qr. %Rq *n i 

qq^ft, i^|ql ^ i » greiFcKPfciFff g«p4fettq+it**WF- 
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[ 437 ] ( Sutra 25 ) Only one Sutra in the tenth Adhikarana. 

The question is whether the different introductory Mantras ^ qflpq-, 
^ qi etc,, and the Karmans, Pravargya etc., are parts of the Vidya ( ) 

or not. 

The Purvapaksin says—As these are found in the same and as 

some of the Mantras are not found elsewhere, they should all be taken as 

E438] The Siddhantais—The Mantras in question cannot be Vidyaiiga; 
they are employed in Vedic study, Abhicara-karman etc., and so they are sub¬ 
sidiary to the study-injunction. They are mentioned in the Vidya-section, not 
because they are Vidyaiiga, but because, like the Upanisads they are to be recited 
by day ( not by night) and are to be taught in a forest ( not at the house ). 

r 

Sankara remarks — %*TTT^RSWFTRft*?, 

qJWqjq f^JT^qcqitpqi%: I 

^i%fqqT3 ^ i 

[ 439 ] ( Sutra 26 ) Only one Sutra in the eleventh Adhikarana. 

The knower of Vidya is said in some Sruti-passages to secure Brahman, 
or Paramasamya ( highest similarity ) with it, by abandoning his sinful deeds, 
or both meritorious and sinful deeds; other passages speak of the good deeds 
and sinful deeds being shared respectively by friends ( or dear relatives ) and 
by enemies ( or undesirable relatives ). 

The question is whether all these ideas are to be clubbed together, and 
form part of all Vidyas. 

C 

[440] The Siddhanta is—All these must be taken together, Hana 
fabandonment) implies Upayana (takingup) and vice versa (so as to 
ensure that the original position is not changed, and there is no vacuum—One 
may ask, however, why this is necessary at all) and so, even if these ideas 
occur in different sections, they must be considered together. To understand 
t h ese as being optional is but the last resort, when there is no other alternative. 
To take a similar instance, the Kausltakins say in a general manner, 

^il is a word of the feminine gender ); but Safyayanins particularise 
the ICusas as belonging to, or chopped out of the Udumbara tree, and this 
particulansation is held to be in order. Similarly ( where the 

Chandases are spoken of as referring to the Gods and the Asuras) is interpreted 
in the light of ^ which points out the order to be followed. 

[ As far as possible, should be avoided, as it is associated with 
eight blemishes. 

A modem student studying at the University, who is accustomed to see 
Options given to almost all questions in his examination paper would be 
interested to know that the Purvamlmamsa looks upon Vikalpa or option in 
die case of an injunction with abhorrence and recommends that Vikalpa is to 
be avoided at all costs, as it is 
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This is how a Vikalpa is associated with eight blemishes — 

We have, suppose, the two injunctions 
(A) and 

( B ) ^4^. 

Now, all such injunctions in the Karmaklnda are equally authoritative 
and powerful. 

If we take our stand on A, and sacrifice with the Vrihis, then the 
following blemishes would result — 


(1) Discarding the authority of B. 

(2) Acknowledging the of B, by ignoring the injunction there. 

To correct our mistake, if we take our stand on B, then the Dosas are— 

(3) Discarding the authority of A* 

(4) Acknowledging the eptRrw of A, by ignoring the injunction there. 

* 

Now, believing that we made a mistake in first taking our stand on A, 
we take our stand first on B, then the Dosas are— 

(5) ) 

and V same as‘3 and 4 above. 

(6) J 


If we change over to A, the two Dosas would be 


and 

( 8 ) 


same as 1 and 2 above. 


Thus there are eight Dosas. It would be seen that the craze for 
analysis in detail produces these eight Dosas; they can be easily reduced at 
least to four ]. 


So also, qtefew: and are to be interpreted 

in the light of ^ qtefen :, and respectively. 

Sankara — frct 1 —^ Tm. 

&&ic4d, ^ 


[ 441 ] ( Sutra 27 ) The twelfth Adhikaxana comprises five Sutras. 

Sankara makes three Adhikaranas out of the five Sutras ( 27-28; 29-30 
and 31). 

The question discussed is—When do the giving up and the taking up 
of good and evil deeds take place—at the time when the body is given up, or 
when the knower of Vidya is proceeding by the Devayana path ? 

. _ t # 

The Purvapaka n says—The Sruti-passages refer to both the alternatives. 
It is better to conclude therefore that some portion of the Sukrta-duskrta is 
given up at the separation from the body, and the rest while on the journey 
by the Devayana, 



Notes on 
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The Siddhanta is — the Sukrta-duskrta is given up entirely at the 
departure from the body; for, there is nothing to be experienced as a result of 
the Sukrta-duskrta further on. The attainment to Brahman rules out any 

m m m 

other enjoyment, are the Chandogas. 

(Jxitra 28) The Sruti-passages have to be explained so as not to 
contradict the above conclusion, and not according to one’s will. The shaking 
away of the Sukrta-duskrta mentioned in the Kausitaki on the journey by the 
Dev ay ana, must be taken to have happened prior to the journey, 

( This is hardly satisfactory; § 5 ^ 3 : is almost meaningless, 
and qqrew a w r has to be supplied ). aptFFrTOT ^ 

Sankara takes to mean — If Sukrta and 

Duskrta are abandoned on the way, how could they be destroyed later ? 
Yama, Niyama etc., can not be practised in the absence of the body; their 
observance is possible only in the state of a Sadhaka. 

According to Nimbarka, refers to fpi and ( Sukrta is received 
by friends, and Duskrta by the enemies, of their free will ). 

Nimbarka’s interpretation suits the context better. 

Mr 

[ 442 ] ( Sutra 29 ) The Purvapaksin argues — The Sruti-passage 
describing the Devaylna path could be significant only on the supposition that 
a portion of the Sukrta-duskrta is given up at the departure from the body 
and the remaining portion on the journey itself ; otherwise, if the whole of the 
Sukrta-duskrta is given up or destroyed at the time of the separation from 
the body, even the subtle body would not be there, in which case the Atman 
with no body at all, can not proceed on the journey. 

t 

[ According to Saiikara this Sutra does not embody the view of the 
the Purvapaksin. is taken by him to mean ( UT%: ), and 

apfodt; the course of the Devayana is both significant ( for those who go in for 
> and not significant (in the case of those who secure Brahman 

straightaway ), so that there could he no conflict with the Sruti-passages Kko 

TOR: l While it must he admitted that it is somewhat unusual to 

speak of the division of ttr into epfotfr and spfofr, and that the Sutrakara 

does not explicitly refer to the Saguna and Nirguna Vidyas, Safikara’s inter¬ 
pretation is by no means wide of the mark. A general rule, though of 
universal application, has got to take into account the possibility or otherwise 
of its being applicable to particular cases. ( For instance, there is usually a 
general rule under which a candidate at an examination is given ‘grace marks ’ 
Under certain circumstances; hut this does not apply to a candidate who has 
already secured a sufficient percentage of marks ). 

. Nimbarka understands to mean that both good and evil deeds are 
shaken off; otherwise, if the good deeds still remain, there would not be non¬ 
return of the S Jul, which is specially mentioned by the*Sruti. 

Medhva:——Doing Karman, or not doing it. 



217 


Sri-Bhasya III. 3. 33 


[ Para 445 


( Sutra 30 ) The Siddhanta is—There is the destruction of all Karman; 
but owing to the potency of the Vidya, the knower is provided with the 

f 

subtle body all the same, as is mentioned in the Sruti ( rf ggiuf i^r —\ 
The Vidya might not be intended for producing the subtle body, but it could 
do so incidentally. ( For instance, a canal or tank built for providing water 
for purposes of irrigation, can aiso supply water for drinking, washing etc. ) 


Sankara’s comments— 

i ^ i fw*rr 

^RRMIW- T P£TT =?, 3THP45fIHh Tgl iqfPlild l 

r 

[ 443 3 ( Sutra 31) Sankara reads this Sutra after the next one, and 
forms two Adbikaranas of the two. 


The objector points out that in the case of Vasistha, Apantaratamas ( an 
ancient Vyasa ) and others, a new birth, a new body etc., have been stated. 
How could this be ? 


The answer is—There are Jaanins ami Jaanins; the Prarabdha-karman 
of some requires them to take another birth, and they do not go by the 
Devayana path. 

Sankara mentions besides Vasistha and Apantaratamas 

), Bhrgu, Sanatkumara, Daksa, 
Narada etc. All these act under the orders of the Lord ( 

fcF^ i )• 

[444] (Sutra 32) Ramanuja takes this Sutra as forming the 

thirteenth Adhikarana and reads =ga^f for ( which is Sankara’s reading ), 

— ?sraj is Vedic for ( or, rpf both can be taken as oom. sing,). 

All Upasananisthas have to go by the Devayana path, not only those 

engaged in Upasanas where the path is actually mentioned. Srutis and 

Smrtis, all agree on this point. 

/ 

Safikara says that in certain Saguna-vidyas, such as Paryaiika-vidya, 
Upakosala-vidya, Pancagni-vidya, Dahara-vidya, Gati is actually mentioned; 

Gati is not mentioned in Madhu—vidya, Sandilya-vidya, Sodasakala-vidya 

Vaisvanara-vidya etc., but it is clear from Sruti and Smrti that the Gati is 
meant for all who know the Saguna-vidyas. 

[445] ( Sutra 33 ) The fourteenth Adhikarana comprises two Sutras 
Sankara takes Sutra 33 as forming a separate Adhikarana. 

In the Brha and the M.undaba % Brahman is described as Aksara, and as 
one possessing negative qualities, Asthulatva etc. 

The question is whether these negative qualities are to be associated 
with all Vidyas, or not. 

The Purvapaksin argues that the negative attributes by themselves 
cannot enable us to understand the true nature of Brahman; so they should be 
associated only with those Vidyas where they are actually mentioned. 

\4 
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The Sfddhanta is—As Brahman is the same throughout,. and as the 
negative qualities are useful in pointing out its peculiar nature being opposed 
to what is fit to be abandoned—, all the attributes must be associated with ail 
Vidyas; the Gunas must be provided with some Gunin, they cannot be left 
just hanging in the air, so to speak; for instance, the Mantra qjin the 

Samaveda, which is subsidiary to ^iq* s made use of by the 
followers of the Yajurveda (for recitation silently), as it pertains to the 
principal Upasya. Jaimini also says 


(The sacrifice was instituted by Jamadagni. The Mantra stfqff... 
is sung loudly when the Purodasa is offered; but it is recited silently, being 
subordinate to the Upasad mentioned in the Yajurveda. The Adhana-karman 
is the Pradhaoa ( principal rite ) in the Yajurveda, and in conformity with the 
Pradhana-rite is resorted to there ( ). The Purocjasa-pradana 

is the business of the Adhvaryu concerned with the Yajurveda ). 

^ Sankara says — ^rfTRT t| ^ ?[p ^ 5 H)K : ( ... 5 ^^ 

i446 ] ( Sutra 34 ) According to Sankara, this Sutra constitutes a 
separate Adhikarana. 


The negative attributes particularise the positive attributes Ananda 
etc., and are to be meditated upon; thus alone can the nature of Brahman be 

differentiated from others. Other attributes Sarvakarmatva etc., may be 
confined to the particular Vidyas. 


The Purvapaksin says —The passages gr srwU in the Mnndaka and 
... in the ICatha refer to different Vidyas, as in the former, one bird 
is said to be the enjoyer, the other being only the looker on; while in the 
latter both are said to be enjoyers. 

The Siddhanta is — There is rate* ( means 

)- Both these passages describe the context 

shows that the Paramatman is the fe and so. there is no ^ ( 

[ 447 ] ( Sutra 35 ) The fifteenth Adhikarana comprises two Sutras 

In the Brha 
* 


and 


Usasta asks the question, 
cPT 

Kahola asks the question 


the answer given is 

*i : 3W smwra q ^ 3PcJTT...iTq ^ err^n 

the answer given is 
^ssRrcrfqqret #5 


The^ Purvapaksin says —There is here; for, the answers are 

different, though the question is the same. In the first answer, thePratyagatman 
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( who is the Pranitr, and also Sarvantara, being associated with Bhutagrama ) 
is meant, and in the second, the Paramatman. 

The Siddhanta is—There is no For, the question and answer 

pertain to the Paramatman atone who is beyond hunger and thirst, who is inside 
ail and who is Pranana-kartr ( the Prafcyagatman is not Pranitr in Susupti ). 
In both the answers occurs, which can only refer to everything else 

other than the Paramatman, being described as miserable. The repetition of 
the question and answer is for purpose of showing the unique character and 

greatness of the Paramatman. In the Sv etaketu-episode. the question ( 
tjq m ) and the answer () are repeated as 

many as nine times; still the Vidya is one. 

Sankara splits this Sutra into two Sutras, aF^RT qrPtfHq&'UotH- is a separate 

Sutra. 

Sankara says — Afa \ qqNw l| 

3 3 J 3 ft gRjqqqq3cP i—q'SpT 3 

^3T3\..3T33T at ^ 

sn^TT 33^3333% q mm- - • 3 totw?rf* i 

[448] ( Sutra 36 ) There c ann ot be as the question and the 

answer refer to the same topic, and there is the same injunctive expression 
(KfgRfa ). and the same Upasya, qqRKRJprfR; The idea about in 

Usasta’s question has to be incorporated in <3ftRRF«c|dlcR3 in Kahola’s question, 
and thus both come to know of Brahman being differentiated from Jiva. 
Similar is the case in the other Sadvidyls in the CHondogya. 

Raminuja takes ^ 3 ^to mean practically the same thing as in 

the last Sdtra. 


[ 449 ] ( Sutra 37 ) qyt 3331 expressed by gcjTs referred to in other 

Sruti-passages, and so, the attributes etc., are to be incorporated there also 

[ Sankara takes oqf^Kr . and 353133 : as forming two 

separate Adhikaranas. The jqqqqi^qs are — 3tS3T... in the Aitareya y and 

Rf 3T in the Jdbala. The question is whether the q% referred to here 

is or q^qr. 

The Purvapaksin says that the is The <*tKtoR is intended for 

strengthening the 1 * 4 * 331 %. 

The Siddhanta is — l 3^ q3feR33Pi33 

3WWRWW^ l _ 

%3 qRiqq: — The 1 3333 1 33 s are, q qr^ and cNtittfabWl 3 

in the Brka . 

The question is whether two Satya-vidyas are described here or only 


one. 


The Siddbdnta is — Only one Vidya is referred to, Steffi 

Sankara further says—S3 =3 


9P3P3 3,3*3 3 
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qq m% i «i^p5r f|...q^qpqT%fn% *?#cr—' qq qrsrqqq^ i%r<wrtr 1 

^fnct5^^i1g?n^ 2<Ji«p#q \ ] 


Ramanuja attacks the arrangement and interpretation by Sankara, of 
the two Sutras. He says that as the Sarvatmabhava is already known from 
dtqqra etc., nothing remains to be known by .‘the «qqi?Ri«j*fqTq in the passages 
m % wm and d^ist #iSRi etc. There can not be qqraqqq in ^ qt f 1 
and sr an%q-'.-» ‘because there is and 3jT%zr ). There is 

the fault of mutual interdependence ( ),—if we hold there is rrqq%iRq, 

then the is qqiq, and the is subsidiary; when the sjtrR^q+jR is 

understood, then there is 


£450 ] ( Sutra 38 ) The sixteenth Adhikarana comprises two Sutras* 
The Purvapaksm says that in the Ckandogya Akasr characterised by the 
eight attributes is the Upasya; in the Brha , one abiding in the Akasa, possessing 
the attributes etc., is the Upasya. So, there is and consequently 


The Siddhanta is—There is no The same Brahman which is 

else where described as having the attributes gRjqqrRq etc., is described in both 
places, as is clear from its being f^qpjqq, etc. Attributes etc., are but 
the particular features of Satyasamkalpatva etc. The fruit—acquisition of 
Brahman—is the same. It has already been proved in_I-3-13, that Akasa in the 
Chandogya-vdiSsagQ means Brahman; in the Brha, Akasa means the void in 
the heart. 

r 

Sankara—qqr qrj:, qiRTdl ...qgqT t| 

qfITqqT ^Kiiq qq^^...qrqqqq% g H^i+H 3 qRgq qhq 

qiqTqqiqf% 

Though there is no, explicit reference to the division—Saguna and 

Nirguna in the passages, Sankara’s interpretation strikes as logically con¬ 
vincing. 


£ 451 ] ( Sutra 39 ) The Sruti-passages mention the various attributes 
of the Upasya Brahman with respect, and condemn their they also 

emphasise Brahman’s glory now and then. Passages like srtlT^r q show 
that Brahman is as it cannot be known by any other Pramlna. 

[ Sankara takes this Sutra and the next one as forming a separate 

Adhikarana. 

* 


The iqsRmq is from the Vaisvanara-vidyl in the CKdndogya 33 ^ 

... itoi RTgj, followed by q irq>q %RThfiq 

The question is whether there is the qfcj of Pranagnihotra, when the 
Bnojana is over. 


The Purvapaksin says there is no Bhojanalopa as another Sruti in the 

same place makes the Svami - bhojana the principal thing, and so, Agnihotra- 
lopa^ou t of question... q 
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£ 452 3 ( Sutra 40 ) When the Pratyagatman is merged into Brahman, 

his movement at will is described in the Sruti, and that is the fruit fit for being 
enjoyed by the Released one; so, the attributes etc., have to be 

associated with him. 

[ This is the Siddhanta-sutra according to Sankara — 

^ snwraiH RNr'i'i s 3q* ... 1*30 37 ^ 033531431 srj^jg 

Wdi3kl53T: l 3T3K<<W<H3 3#3Rq% 9PP4i3itT3Pfq 1 **• 3^^133^ 5tfq ^ STOrisi- 

I 3 

While Ramanuja takes Sutras 40—41 as a continuation of the 

sixteenth Adhikarana, Sankara takes them as concerned with quite another 
problem-where there is Pranagnihotralopa when there is Bhojanalopa. It is 
difficult to discover what was in the mind of the Sutrakara, It is clear, 
however, that Ramanuja’s interpretation practically covers the same ground 
as was covered by the preceding Sutras. 

[ 453 J ( Sutra 41) Both Ramanuja and Sankara take this Sutra as 
forming a separate Adhikarana, and the 13333133 , ..is the 

same. 

The Purvapaksin says that the Udglthopasana etc., being tpjppf, and 
having a separate fruit indicated by the passage 333 3 t 43 vK 

must be, as a rule, gone through; just as the Anusthana is gone through, 
with the ladle made of leaves having a separate *fruit — not hearing any 
calumny. 

The Siddhanta is — There can be no rule that the meditation on the 
Udgltha etc., has to be gone through in the case of Karma ns; for Kam>»ns are 
spoken of in connection with both the wise and the non-wise. 

Upasanavidbi is the principal here, and must have a separate fruit viz* 
heaven, other than the Karmaphala (efrqWrR means 4 capable of flouting the 
karmaphala ’). 

qiqripjpis have a separate Phata, and so they can not be associated with 
Up as an a s as a rule, like the Godohana m the sacrifice. — Even 

if there is no mention of the fruit in the injunction-sentence proper, 
the Vidhi-vakya is competent to refer to the fruit — ^ on injunc¬ 
tion-sentence not mentioning the fruit, but the fruit is to be 

associated with it, considering the glorificatory passage 5ERff3g^ni 
*TT%13lT333r-3t3TI^3 JTOfa. is the Vidhi-vakya ( Godohana—the vessel 

used for milking the cow) which enjoins only one who is desirous of 
securing cattle, to bring the water in the Godohana-vessel. One who is not 
Pasukama may bring the water in any manner he likes. Godohana is not a 
necessary adjunct for the sacrificial Karman. 

Sankara says —331 *5KW4l»qfq ’Ut^liHK'iPt MKWfWKPtellHi 
\ 3rd <*3 =3 *&§§ 3*331^: I 

r 

[ 454 3 ( Sutra 42 ) Both Ramanuja and Sankara take this SOtra as 

forming a separate Adhikarana. 
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In the Chandogya, the meditation on Daharakasa as the Paramatman is 
described and also the Upasana of the attributes Satyakamatva etc. 

The Purvapaksin says that when once the Gunin, the Daharakasa is 
meditated upon, there is no need to meditate upon the Daharakasa again, 
while meditating upon the Gunas. 

The Siddhanta is that the Daharakasa particularised by specific qualities 
is different feom the Daharakasa in its natural form; so, the repetition of the 
meditation on the Daharakasa is necessary, just as separate offerings are made 
to Indra, the Rajan; to Indra, the Adhiraja; to Indra, the Svaraj; although 
Indra is the same. 


[ According to Sankara, the subject for discussion is whether Prana, the 
best ( or, absorber ) of the sense-organs Vak etc., and Vayu, the best ( or, 
absorber ) of the Deities Agni etc., (described in the Brha and the Ckandogya) 
are separate or the same. 


The Siddhanta is they are separate — 

■‘H E i *1 : I ••• ‘ ?IRT 3T ^qrfr f[%\ ... 

^IC*41 11 

_ L 455 ] (Sutra 43 ) The nineteenth Adhikarana contains only one 

Sutra; Sutras 44-50 and 51-52 form the twentieth and twentifirst Adhikaranas. 

Sankara takes Sutras 44-52 as forming only one Adhikarana. 

^In the Taittvnya, after the Dahara-vidya comes the Narayana- 
anuvaka describing the Aksara as thousand - headed etc. 

The Purvapaksin says that the context shows that the Narayana - 
anuvaka is just a continuation of the preceding Dahara-anuvaka; so the same 
Dahara-vidya is mentioned here. 


The Siddhanta is — Various characteristic features of the Paramatman 
are found here, such as Asthulatva, Anandagunatva etc. Linga ( ) 

is always more powerful than the Prakarana, as Jaimini has declared. 
Expressions like Padmakosapratakasa reminding one of the Hardakasa cannot 
point out to the Dahara - vidya in the face of the Linga. 

Here the accusative must be treated as the nominative, in 
accordance with the expression where the termination ?Tcq shows 

what the Upasya is. 

[ Sankara takes ... ^TT^cT: ... 

( where the imaginary or superimposed fires are mentioned ) as the 1 %^^, 

and the ques tionIs whether these *raf%cnr^ fires are subordinate to the sacrificial 

Knya or are The Siddhanta is that though the context favours 

the view that they are the Liiigas show that they constitute an 

independent Vidya ]. 


^ E 456 ] ( Sutra 44) The £ atapatha-Brahmana mentions the fires, 
***$fd> snqfrtf, ^fl%, and 

The question is whether these fires are f^<y of 
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The Purvapaksin says that they are as the context shows that the 

525 J 33 fire is the subject-matter. Even if the fires are fqgi^q, there 
is appropriate like the (the $oma-cup imagined in the mind ). 

In a twelve-day or ^ 13-5 sacrifice, the tenth day is called sf-Hcfr+q 
( when no is to be uttered ); the sacrificial acts like the taking up of the 
Soma-cup etc„ are to be gone through in the mind, 

Sankara remarks — i q ^4^1 ^5 3 : 33I3 l 3F3Pi33l3 

313343.1 <$wssi3> ff^arr qi#q, 3^3 

#13*3, 331333 5 5 3)$ qa-Hlure i 3T|y|liEn5^'ll"cWt 5 IiH^ 3 IIH *F33F33T??PRN Sf =5 
3T3#lSTq V&Bfti £#313^33)3. TW35 ^ W l 

( Shtra 45 ) The Purvapaksin continues — Further, the passage 
nq shows that the strength of the 52 * fed fire gets into each of 

the imagined fires as well; so, the imagined fires are ft» 3 ! 33 * 


[457] ( Sutra 46 ) The Siddhanta is —The fires qqr %3 etc., are 
alone, as is clear from the expression 1 x 5 in ?$3 i» 4 N 4 $t 3 l #3F3, and the ^5 
is also fo g rqq as is seen from the passage 3 ^ 3 $=lT 5 T 2 ptT 

Sankara reads 5^3 ra as a separate Sutra. By 5513 is meant the Sutra 
(IH. 3-44 ). 

[ 458 ] ( Sutra 47 ) Sruti, Ling a and Vakya are more powerful than 

Prakarana. All ‘these favour the of the imagined fires, and so the 

independent state of the fires fp 3%3 etc., stands unchallenged. 


[ 459 ] ( Sutra 48 ) Though there is no actual injunction, nor is seen any 
connection with the fruit, still the sacrifice as being separate from the 

ftfcqwq sacrifice, is pointed out by the accessories mentioned, such as 33#3 qfT 

ar gffiri - By 3TIT5, we are to understand Sruti, Lihga and Vakya. From the 
Anubandhas are known other Vidyas as being separate from the Dahara- 
vidya. The injunction though not expressly stated can always be understood 
to be there, as also the fruit. 


Sankara says — *313^3 33feldKI3{f[t l 

13 l 5FR*I?p63f 1 d£td 

—‘ ^c3^5TWT3 33 33^3#3T3T3’ ( $• H- IW'*)- 


[ 460 ] ( Sutra 49 ) The objector says that the q3i% 3 fires are quite 

similar to the actual fires; they have the same potency as that of the fires, so 
they should have i%3W35R3jjy3?r* 

The answer is—Being similar does not mean that an entity should be 
possessed of every characteristic of the entity compared to; some characteristic 
or other possessed by both is sufficient for the function of Atidesa. For 
instance, in the Satapabktz, the is raid to be Mrtyu; this means only that 

the is the controller like Mrtyu, not that he abides in, or goes to the 

Mrtyuioka. The Atidesa also shows that the Tf3T^T3 fires have their fruit 
through as the fire has from the particular sacrifice. 
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Sankara says—*RT%dT^RT 4^*1 *ij• • R T| f$TRc£ 

«? 1 •..3TFF?^.', fRT ^l^liy^^WTT-' *RRSTq ’JcgSI^SfitPt 

^R^FFKjra%r l 2FTT R * 3RTT 55RCT dlddUfU...’ d ^FT^T^nWP^TSN^T^W 1 ^: I 

( Satra 50 ) The next Brahmana passage ar^T 3R WSIPI^--- .shows 
that the rRFfcf parage also points out to (cRi^hR. The Vaisvanara-vidya 
also enjoins Vidya. Therefore, the Agnirahasya— passage cannot be referring 
to q^f^ TcI etc., are to be associated with the Brha —passage, as there 

are so many parts of the fire that are to be imagined in respect of the fire 8 
JFffsra etc, 

Sankara says—%TFTTTq<d d W [<* R'J| %n, 

=f t 


[ 461 ] (Sutra 51) The twenty-first Adhikarana comprises two 

Sutras, 

Some say that the Pratyagatman should be thought of as being the 
knower, doer etc., because as such he abides in the body of the worshipper. 
The passage gsiFEg ... refers to the Upasya. 

[ 462 ] ( Sutra 52 ) The above view is refuted here. The Pratyagatman 
with the form as knower, is not to be meditated upon, but the Paramatman 
possessed of the attributes Apahatapapmatva etc., who is different from the 
Atman in the Samsara-state and is to be reached by the Released. Just as the 
attainment to Brahman in its real nature is mentioned; so also is mentioned 

the realisation of Atman as he really is, which takes place after a lapse 
of time. 

T 

Sankara takes the above two Sutras as referring to the views of the 
Lokayatikas, and their refutation (Bhaskara also understands the Lokaya- 

tikas by tt^ ). Sankara says — wjihi 5Tf3T|r=ET dRT when he begins his comment 
on the next Adhikarana. The reference to the doctrine of the Lokayatikas 
is clearly ont of place here; for the whole of the third Adhyaya dealing with 
the Vidyas and the ‘Upasanas, presupposes the existence of the Atman as 
apart from the body. Could it be tbat these two Sutras are an interpolation ? 
The interpretation by other Bhasyakaras is not satisfactory either. 

^Sankara ^W*4d \ ... SFTH 

%R*fd«JkMH|i>|I *fc3S=fd ^IM^dl ^ <| d^TIdFlFdR ggfflfed I 

fl 3^ fdddd m Rki&uhflH, •" t| qRfKIRfildd!%ctS^' 

»3«t 1ST <jrk^d4i3Rki l 

Nimbarka—s^FTRUT ^ 1 

VaJIabha— tt%, ) 

Vi jnanabhiksu—I ( JTT^RRTO^T *TTd^qtS- 

, * tor: i 

* Sankara reads the SQtra as .., Bhaskara, Nimbarka,, 

Srikapfha etc; read.. 
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*qa£fa{ 4 (t—^ ^ q an^c^tcfpn ( Sankara ) 

— gpelm^fct t ( Bbaskara ) 

—1 ( Nimbarka ) 

r 

( Srikantha ) 

—i * ancfpn 

s^#s3J3jiaRiqf^, iiRK^T \ ( Vijaanabhiksu ) 

[ 463 ] ( Sutra 53 ) The twenty-second Adhikarana comprises two 

Sutras. 

In connection with the Udgithopasana, the Upasanas concerned with 
the parts of the sacrifice, such as Om, Paacavidha Samaa ( Hihkara, Prastava, 
Udgztha, Pratihara and Nidhana ), Uktha, this Loka, are mentioned. 

The Purvapaksin says that these Upasanas connected with the Udgltha 
are to he associated only with the particular recensions. 

The answer is—The Upasanas are to be associated with all the Sakhas 
of the Vedas, as the sacrifice is the same everywhere. 

r 

( Sutra 54 ) The Af antras are made use of in all Sakhas. By anif, we 
are to understand Jati, Guna, Samkhya, Sadrsya, Krama, Dravya and Karman 

r 

( all these are to be considered in all Sakhas ). 

Sankara says — siraFcR OTSTOel 

wfpif fewNr: t 

[ 464 ] ( Sutra 55 ) The twenty-third Adhikarana comprises only one 

Sutra. 

In the Vaisvanara-vidya, Vaisvanara is the Paramatman having the 
three words as his body, with the various limbs equated with Dyau, 
Aditya etc. 

The question is whether the Upasana is to be of Vaisvanara as a whole, 
or of the various parts. 

The Purvapaksin says — There should be ^f^tqRPiT, as there is a separate 
Upadesa and also Phalabheda. 

[ 465 ] An objector points out that in that case the would 

not he in order as a separate fruit is mentioned; there is no Vakyabheda in 
this arrangement, as the case is similar to the instruction about and 

its fruit in the Bhumavidya where also a separate fruit is mentioned for 

The answer is — •MWfli q reH is more appropriate, because thereby atone 
is secured; the sqRR an d the qss about the et«w<it4KM are just 

For instance, Vaisvanara is offered ( offering on twelve potsherds ), 

though sreq?TP 3 etc., are mentioned in connection with the sacrifice, which 
shows that there is to be In the in the Bhumavidya, no 

disaster is mentioned; as accruing from the wrong Upasana, while here in the 

of Vaisvanara, the loss of the head, the less of eye-sight etc, are 
mentioned; so the two cases are not on the same level. 
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Sankara says — qqiqTqqqraRiFr sNra^tqRRFT qrqpqq%R 

qiqqraqflra ^ri^fra. q _i q^i q^famsreras 

q sq^tT^n^TR WR^TT ^ 1 qFqq^TF^qqFT W^FT 
gg^l... ^Nfqq *WFTRT?R qST sfagR' T%^5 R^qT^Hq^TR ^ET%s 

5?rr fra qRqfer. qqgqqr i ^qiqqcnqq^ q?qi qraqqq^’raFnRi^qrara. i 

[ 466 ] (Sutra 56 ) The twenty-fourth Adhikarana comprises only 
one Sutra. 

There are various Vidyas, Sadvidya, Bhumavidya etc,, described in 

the same Sakha or different Sakhas having the same fruit Brahmaprapti; there 
are others, with the fruit concerning Prana etc. 

The Purvapaksin says that as the Brahman to be known is the same, there 
is in the case of the Vidyas, and so fqlfaqis clearly indicated. 


The Siddhanta is — The Vidyas are different as there is Bheda evident 

r 

all through — Bheda in respect of Sabda Abhyasa, Samkhya, Guna, Prakriya 
and Namadheya. So, there is 


Sankara says 
sraURcT l 




[ 467 ] (Sutra 57) The twenty-fifth Adhikarana comprises two 
Sutras. 


The question is whether the different Vidyas are to be optionally gone 
through, or they are compulsory. 

The Siddhanta is—The fruit of all these viz, Brahmaprapti being the 
same, there is no point in going through all of them; so, is obviously 

i ndicated. 

w 

Sankara takes this Sutra as forming a separate Adhikarana. 

[ 468 ] ( Sutra 58 ) The Vidyas that cater for some specific object 
desired, may be combined according to one’s will; for, the fruit is not 3 rfq%g 
there (armRim q>33;). 

( Ramanuja’s comment on this Sutra is half as short as the Sutra itself l) 
Sankara takes this Sutra as forming a separate Adhikarana. 

k * 

(Sutra 59) The-twenty-sixth Adhikarana contains six Sutras. With 

this Adhikarana, the third Quarter of the third Adhyaya comes to an end. 
Sutras 59—62 form the Purvapaksa. 

The question discussed is whether the Udgltha-vidyas associated with 

the parts of the Udgithakratu, are to be taken up as a rule in the Kratus 
being meant for the Kratu, or optionally. 

L The Purvapaksin says that the Vidyas must be taken up as a rule. Fori 
in the injunc tion ^tqgqwra, there is no mention of q;^q;q ( in the case of 

« qj?raq*q is established by the expression q^qrfq; so, qtqnR 
is optional, only he who is can use the ffiqtfq ). In all cases, the Upasana 
is connected with the Udgltha. There is qjsft^r in the passage 

but it is merely a glorification ( Arthavada ), as in the case of 
one using the ladle made of leaves, not-hearing any calumny. 
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(Sutra 60) There is no additional qualification in (like 

), so the Upasana is only g g fan f. 

(Sutra 61) The passage gi^^nifTN proves the 

( combination ) rule. Thus—is the seat of the Hotr priest, then, the 

^ •, which is to recite the Om. When the Om is properly 
recited by the Hotr, even if the Udgatr priest commits a fault in singing the 
Udgitha ( which is the same as Om ), there is no flaw. Thus the two, Om and 
Udgitha, are to be considered together, and so, the Upasana becomes a part 
of the sacrifice. 

( Sutra 62 ) The Sruti anwra. ajrawkt; arr^ITcf skira etc., shows that Om 
is associated with the Upasana; hence like the Udgitha etc , the Up asanas— 
Udglthadi-are to be gone through as a rule. 

£ 469 1 ( Sutra 63 ) The Siddhanta is —The Udgltha-upasanas are not 

associated with the Udgitha in the Sruti. Association is possible in such cases 
only when one thing is subordinate to another. Vidya is said to make Karman 
more powerful; that means it ensures some fruit different from that of the 
sacrifice. Being more powerful, in effect, means giving the fruit without 
delay. In the case of the passage 5|g: the use of the ladle is not 

directly the means of the fruit — hearing no calumny; so, the there 

is merely 

(Sutra 64 ) The Sruti says that the realisation of Brahman affords 
protection to all If are to be gone through as a rule, the fruit 

would ensue from the Upasana itself, and the protection by Brahman would 
be meaningless. 

So, the Upasanas are not to be gone through as a rule, as they are 
intended to give some special fruit. 


In III. 3 (third Quarter of the third Adhyaya ) the important question 
is dealt with from a practical point of view viz. how to reconcile the different 
Vidyas described in the Upanisads, under different names, sjmetimes under 
the same name, but with different details. 

Ramanuja arrives at the following major conclusions in this connection -— 

(1) There is if the Codana ( injunction), Vedya (the entity to 

be known ), Akhya ( name ) and Phalasamyoga ( association with the fruit ) 
are the same, as Codana etc., enable one to conclude that the Vidyas are 
identical. 

(2) Repetition, different context, different Vidheya do not necessarily 
lead to Vidya-bheda. In the case of one and the same Vidya, it is possible 
to have the above three features concerning the different types of students 
learning the Vidya. 

(3) Any specific qualification laid down for the students does not lead 
to Vidya-bheda; for, that pertains only to the Veda or Svadhyaya of the 
students. 
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(4) All the Upasanas are meant for the realisation of the Paramatman, 

according to the Sruti. This means that the various attributes (Gunas ) 
mentioned in respect of the Paramatman, are to be ordinarily combined for the 
purpose of the Upasana. 

(5) Some times, though the Namadheya and Codana in the Vidya are 
the same. Prakarana-bheda and Rupa-bheda lead to Vidya-bheda. 

(6) We must distinguish between the natural or essential attributes, 
and the superimposed attributes of Brahman; only; the former are to be 
combined or taken note of elsewhere. The superimposed attributes have 
their own use for the purpose of the Upasana. 

(7) Only those superimposed Gunas which are not mentioned else¬ 
where can be the subject of a Vidhi or injunction. 

(8) Being connected with a particular place ( Sthana-sambandhitva) 
shows Rupabheda which is responsible for Vidya-bheda. 

(9 ) Certain Gunas like Dyuvyapti cannot be associated with any 
limited or Alpa-Sthana described in a particular Vidya; and so, there cannot 
be Upasamhara of them. 

(JO) When Rupa, Phala and Samyoga ( with the Phala ) are known to 
be different, the Gunas described in one Sakha cannot be associated with the 
same Vidya in another Sakha. 

Ramanuja, on the whole, has ably applied the above principles to the 
particular cases discussed. 


This Quarter is usually neglected by the students; it is therefore 
thought necessary to give here a brief summary of the questions raised and 
discussed here. 

Vaisranara — vidya 

(1) This Vidya is described in the various recensions with some 
variations; all the same it is one Vidya, because — 

( Jaimini Sutra (II. 4*9 ) is our guide in 
such cases. ) 

( A ) Codana or Vidhi is the same. 

( B ) Rupa ( Vaisvanara ) also is the same. 

( C ) Akhya ( or, name, Vaisvanara ) is the same. 

( D ) Phalasamyoga ( Brahma-prapti) is the same. 

(2) Vidbeya-bheda, or different context, or repetition of the Sruti 

does not necessarily prove Vidya-bheda, as the teaching has to take into 

account the capacity of the learners. 

( 3 ) Certain peculiar features like the Siro-vrata are connected with 
the Veda - study and not with the Vidya. 

( 4 ) When Vidyaikya is established, the attributes mentioned in other 
recensions are to be incorporated everywhere. 
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U dgitha-vidya. 

(5) The Udgitha-vidya described in the Chdndogya .is different from 
that in the Brha , because 

( A ) the Prakarana is different ; 

( B ) the Chandogas worship the Pranava which is a part of the 
Udglth?, while the Vajins worship the whole of the Udgltha. Thus Prakara- 
nabheda shows Vidheya-bheda and Rupa-bheda which lead to Vidya-bheda. 

(6) Mere SamjSaikya does not lead to FflN 3 ?. 

Prana—vidyd 

(7) Additional Gunas mentioned do not make the Vidya different. 

(8) What may be called Svarupa( basic )-Gunas of Brahman must 
be incorporated everywhere. 

(9) Gunas like Priyasirastva based upon some superimposition upon 
Brahman, are valid only in the particular context, and are useful only for 
meditation-purposes. 

(10) The word Atman is often used to mean the Paramatman. 

(11) The Sastra enjoins only what is Apurva; what can be understood 
from the Smrti, Acara etc., can not be the subject of a Vidhi. 

(12) A mere difference in the list of Gupas does not produce 
Rupa-bheda. 

(13) Even if the Upasya is one, Upasya-rQpa-visesa does make the Vidyas 
different ; e g. Brahman worshipped as abiding in the Sun's orb, and as 
having the eye as the Adhara. 

(14) The possibility of incorporating various attributes has got to be 

Carefully considered ; e. g. etc., can not be incorporated in the 

Vidyas concerned with limited Sthanas; such attributes serve the purpose of 
glorifying the Vidya in question, that is all. 

Purusa-Vidya 

(15) The Purusa-vidyas in the Taittniya and the Chdndogya are 
different, because there is Rupa-bheda and Phala-bheda; so, the attributes in 
one recension cannot be incorporated elsewhere. 

(16) The Mantras recited at the beginning of the Upanisads, and the 
Karmans associated with them are not Vidyahgas; they are associated with 
the Abbicara-karman, or study. 

(17) The question about the abandonment and acceptance of the 
Sukrta and Duskrta of the Vidvat is solved as meaning that Hana must be 
regarded as incomplete without the Upadana being indicated and vice versa . 

The Sukrta and Duskrta are completely given up when the Vidvat 
abandons the body. 

It is unnecessary to hold that some part of the Karman remains to 
account for the subtle body accompanying the Soul after death. The Vidya- 
mahatmya ensures this. 
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In the case of Vasistha and others, their Prarabdha-karman caused their 

* • * 

association with another body. 

(18) All those going in for some Upasana or other have to go by the 
Arciradi path. 

(19) In the case of all Brahmavidyas, the attributes Asthulatva etc., 
associated with the Aksara-Brahman, have to be understood. 

(2ft) srasricRrRM 1 ? does not lead to so long as the injunction is 

the same and the entity referred to is the same. 

(21) Inj:be Chandogya , Akasa is the Upasya; in the Brha the entity 

abiding in the Akasa is the Upasya; but this does not lead to Vidya-bheda, as 
the Vidya is easily understood as being the same, because the Gunas, and the 
Phala (Brahma-prapti) are the same, and the word Akasa itself means 
Paramatman. The various Gunas indicate respect and etc., are 

definitely associated with the Mukta. 

(22) Udglthopasanas are to be invariably associated with Karmans. 
Dakar a - vidya 

(23) Different Gunas mentioned are to be associated with the Dahara 
and are to be meditated upon as directed. 

(24) Where special qualities of the Para Brahman are definitely 
mentioned, must be taken to be the Upasya ( e. g. though the context 
refers to the Dahara-vidya, the Narayana-saction deals with the Highest 
Brahman, the Narayana ); these characteristics ( Lingas ) are more powerful 
than the context, as laid down by Jaimini. 

Manascita fires etc. 

(25) The fires Manascita etc., are not but and so the 

sacrifice described is Sruti, Liftga and Vakya are always more 

important than Prakarana. An Atidesa cannot be accepted merely on the 

strength of any common characteristic. So, the Agnirahasya-passage cannot 
indicate 

(26) Atman is to be meditated upon in the form in which he is found in 

the state of Moksa. 

* 

(27) Like the Mantras, the Upasanas also associated with the Udgitha 

etc., are to be regarded as belonging to all recensions or Sakhas. 

V aisvanara-wdya 

(28) The Vaisvanara ( Paramatman) described as having the three 

worlds as his body, has to be worshipped as a whole and not in parts. It is 
only then that is duly ensured. 

(29) The various Vidyas with their special characteristics must be 

treated as being separate; even though all of them point out to the same 
Jrnala, Brahmaprapti 

• ^ different Vidyas cannot be. joined together, and there is no 

pomtm doing so, as the Phala is the same. Where the Phala is specifically 
shown to be different, the Vidyas cannot he considered together, because 
there cannot be between them the relation of part anffthe whole or 
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We give below Sankara's findings on the topics described in the third 
Quarter of the third Adhyaya, which would be found interesting by the reader. 

C 1 ) i 

( 2 ) if » 

( 3 ) %W^fTTRIWr T%?TR I 

C 4 ) 1 

( 5 ) ^ 1 

C 6 ) g^r: qww i i ^ R?wig 

w-w-y: \ 

( 7 ) TT^^'!rfd^4T l 

( 8 ) 5f fo J -mK< * 41 5 4t 3|Rin : . ...MWHfSflW ferfHd$Wu=f^d 

qR^rra, 5f i 

(9 > ?i fhrtg 3M4^g f%f^c5RT^ 33?^ sjjri qr i 5 ^ 

qiWHfqfcwqranftt sf^qii ???ra wimi qterrefe t 

(10) r| gmifR€RT » 

(11) MkmK*W<6R^sfa * 

( 12 ) if if gr^^^5J|TRRT^S^5F# i 

(13) ^ri 5 dcthfd^Nrcr fc^rjrfa 

a Hfg r iq q MR^rct&sftew fra jjfdtf i ^ #*^ra * 

(14) 3ri Rvtrg sit^i gww wd, grorai ^rf^n^ra... 

=nft Rrit^ 

(15) ir^ rr ft c*m i ^ *iR^fCra i 

(16) ft m f^rra: i 

(17) 3fc[^ T%RPTFyrm^TT^T^ d^ft, 3Hr4UHs3I^Rf %5g^aTO^RI# 5f 

5WWl> .-^ft =q *rat g^r srm&g# =i w^r- 1 ... cfRra\ 
^TP^Tra^frdrat ^N^N4^IWl^rw^KWIHi41!Htclft1 : 04% t 

(18) 3fsnW<5 f^fif^^TRf <^M(idRwR *rar * srafon^r wytti*fc4iwKfci 
ft #Rf^: gc^ri^wp » 

(19) Adt4i %^3>RFif^ €raqra 5 ?ff^ »d^rajra ; 1 

: ^wf^Fra: OTraT^WT 1 

( 20 ) ifTcr^Ropjdt m: q4 tyra n t s 1 ••■ d t| 

c®^qT4iq«I^RRd > 

( 21 ) dRf^= 6 lfra^t f^r* %^%T%: I 

(22) if if q Rk+fHyH T ^KR4H^Kradi<l^dT ^^fq, * dRR^qq^W \ 

(23) l 

(24) Sf^JRfT^TR^ BT% t 

(25) m*i ^rrflnl^iKiwi^w piw ?^rar tow t 

(26) R%^SJ^ c^^-fKAfI^d?d. ^T3f5ITcf:«fclc5%ra. I 

(27) ^ mra^r i^s-!R?H<#*4d. 5 ^ m 

(28) if f| fiTdc*^ ^ W&fa, ^ ^ dT3RfI if^n^ ^P=Z f^d% l 

(29) if f^wr. wim&m ^ f| ^ t^rp i 

(30) ^ sicif^ra^ 44f to ^nm- 

gwi^, JfHf^i^^n^ra 1 
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This Quarter deals with the role played by Vidya and Karman in 
securing Moksa. 

The first Adhikaran 1 contains as many as twenty Sutras, and is the 
longest of all Adfaikaranas! Sutras 1, 8-20 are the Siddhanta-sutras, while 2-7 

represent the Purvapaksa. 

£ 470 ] ( Sutra 1) —f^JTcT: (was the matter in hand in the 

last Quarter ). 

Badarayana holds that-Moksa can come only from Vidya or JSana, as is 
expressly stated in the Surti. 

[471 ] (Sutra 2) Jaimini holds that after all, Vidya enables the 
sacrificer to perform his duty properly, and hence it is subordinate to the 
sacrifice. Just as the materials for the sacrifice are but the auxiliaries of the 
sacrifice, Vidya is also on the same footing. So, mRP is only am 

Arthavada not to be understood literally. 

[ 472 ] (Sutras3-5) Jaimini’s view is fortified by the following 
arguments:— 

(1) Brahma n-knowers like Janaka, Asvapati Kekaya and others are 
known to have performed sacrifices. 

. (2) The Sruti says whatever is petformed by Vidya — the in¬ 

strumental case shows that Vidya is Karmaftga ) is more potent. The passage 
I 33 PTT occurs in the context dealing with Udgithavidya; but as Sruti 
is always more powerful than the context, the passage 'must be understood as 
referring to Vidyas in general. 

(3) Both Vidya and Karman are associated with the Jiva, as is clear 
from the passage q () T^Frwfr \ 

[ 473 ] ( Sutras 6-7 ) Karman is prescribed by the Sruti ( ) 

for those possessed of Vidya. 

(5) 3*rrfa..., it is clear from this passage that t excludes JSana, 

and Karman alone is capable of giving its fruit independently. 

[ 474 ] ( Sutra 8) The Siddhanta is that Badarayana’s view is the 
correct one. The Sruti describes the Highest Brahman alone as theVedya 
( fit to be known ), being far superior to the Jiva who is the Kartr. 

[ 475 ] ( Sutra 9 ) If the Sruti describes Janaka and others as engaged 
in Karman, it also refers to Kavaseyas and other Rsis as deliberately giving up 
all Karman, as the fruit of Karman is opposed to Moksa, the fruit of Vidya. 

[ 476 ] (Sutra 10) The passage misunderstood by 

the Purvapaksin; it refers only to the Udgitha-vidya, the matter in hand. If 
the Sruti. had said qqq gfjjnqT, the passage would have been meant for 
general application. 



333 


Sri-Bhasya III. 4.19 


[Para 433 


[477J (Sutra 11 ) The passage fqsn^FTT simply means that 

Vidya and Kaxman give their fruit independently. When one says—‘ Let 
these hundred rupees be divided between A and B \ fifty rupees are given to 
each one of them. There is no question of any joint or co-operative 
ownership. 


E 4783 (Sutra 12). The passage confines itself to the 

Adhyayana, and has nothing to do with any subsequent act. 

—The Sruti enjoins only the laying on of the fires, not 

the subsequent adjustment of the fires as required by the sacrificial procedure* 


£4793 ( Sutra. 13 ) The passage —does not refer to- any Karman 

having a separate fruit as such ; the Karman can very well be subordinate to 
Vidy a. 

( Sutra 14 ) Or, the passage is meant only to glorify Vidya. 

r 

[ 480 3 ( Sutra 15 > The Sruti ... £§ sraqr clearly says that the 

householder’s stage of life could be abandoned or skipped over by the Vidvat. 
This shows that Vidya cannot be Karmahga. 

t 

( Sutra 16 ) The Sruti ... proclaims that all Karman is 

completely annihilated when the Highest is realised. So, Vidya can never be 
Karmahga. 


[4813 Sutras 17-20 describe the exact position of the Samnyasins 
( Urdhvaretas — One who does not indulge in sexual intercourse ). 

(Sutra 17) The question is—Can the Samnyasasrama be accepted as 
a recognised stage of life at all ? 

The objector says — The passage q shows that the 

Agnihotra has to be performed throughout one’s life; the Samnyasins do not 
perform the Agnihotra. So, it is better to say that the Samnyasasrama is not 
recognised as authoritative. 

The Sid dha nta is — The Sruti which is always more powerful than the 
Smrti, actually says (three pillars of Dharma) and refers to~ 

Pravrajins by name in this connection. Obviously, therefore, ^Hx4H ... refers 
to those who continue to take interest in the Samsara. 

[ 482 3 ( Sutra 18 ) Jaimini points out that the passage 5fzp j 

does not contain any injunction; there is only Anovada here, or the passage is 
meant to be only a glorification of the Brahmopasana which is the subject— 
matter. As regards the passage ...» it is really concerned with descri¬ 

bing the Devayana path, and there cannot be any question about any injunc¬ 
tion about the Asramas. The Sruti qr XTq qqjqj... actually condemns the 

Agni-worship in so many words. In short, the Sastra does not countenance 
the Samnyasasrama. 

«■ 

[4833 (Sutra 19 ) Badarayana points out that in the expression 
the important word is (three ); and the three_pillars of 
Dharma must refer to, if we look carefully to the context, the three Asramas ■ 
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(1) Rrahmacarin (Adhyayana and Brahmacarya), (2) Grhastha ( 

and (3) Vaikhanasa and Samnyasa ( i=iq: ). The Visnupurana puts this 
heycmd all doubt. The Samnyasasrama is, therefore, surely on the same level 
as. the Grhasthasrama and is 

The passage % eRyii ••• may contain the Devayana-vidhi, but that 
Vidhi surely presupposes the Samnyasasrama as pointed out by the word Tapas 
which is a special characteristic of that Asrama. 

[484} (. Sutra 20 ) The Sutrakara gives his opinion that it would be 
better to say that the passages etc., contain the injunction (Vidhi) 

itself^ like the Dharana, in accordance with the Jaimini-sutra ^pyis- 

C — SKcFT means Adhylya ]. 

In the Mahapitr sacrifice^ and the Pretagnihotra, the oblation placed in 
the ladle is to be taken to the Ahavanlya fire, with the Samidh held under 

the oblation; though the next passage sp^lcT does not contain any 

Vidhi, still as holding the Samidh above the oblation in a sacrifice to the 
gods, is an Apurva thing, we must understand that a* Vidhi is intended here 
in accordance with the dictum arsnrt fqfq-, 

— One is born with the burden of three debts ( this is 

discharged when one gets a son; this is discharged by performing 

sacrifices eta, in accordance with the SIstric injunctions; ^Tq-^or, this is 

di s ch arged when the study of the Vedic lore is carried out properly.— It is 
needless to say that one who dies without discharging these debts deserves to 
be condemned ) ; ^g^p^is the 3T is the srw^fjfrF. All 

these passages can refer only to those who, not being totally Virakta, continue 
to take interest in worldly affairs, 

£ 485 ] The second Adhikarana contains two Sutras. 

( Sutra 21) — is the Omkara; q^p=4 most praiseworthy* ( means 
Brahman, epdj; fit to occupy the Ardha or place ). 

etW. — The Omkara is the eighth thus— 

(1) sfacfl — the Rasa of the Bhutas — because supports the 

(2) eiq^—the Rasa of Prthivi — waters are the Prakrti of Prthivi. 

• ♦ 

(d) — the Rasa of Ap — the Osadhis get their sustenance from 

the waters. 

(4) tpjq — the Rasa of Osadhis — Purusa lives on Osadhis. 

C 5 ) the Rasa of Purusa — Vak helps Purusa to be successful 

in life. 

(6) — the Rasa of Vak — Rk is the most important manifestation 

of Vak* 

(?) the Rasa of Rk — Cf. 22 ). 

<®> The Rasa of Samah —TJdgTtha is most appreciated in Sam an. 
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The que.-tion discussed is whether the passage ^ X8F8 ^gcjjp ... is 
intended only to glorify Udgitha and others, or Udgitha and others are looked 
upon as Rasa. 

The Purvapaksin says that Udgitha and others are just glorified here; 
for, it is taken for granted that they are =bc 45 S ( anf^fpp is 

only as it is already propounded that Juhu is g&Cf, and Svargaloka is the 

fire). 

( Sutra 22 ) The Siddhanta is — No mere is intended here; 

is to be super-imposed upon Udgitha and others, because that is the 
Apurva thing referred to here, which cannot be grasped by any m gang of 
proof. There is no other Vidhi near about, which would have made the 
passage somehow Further, it is obvious that expressions Kke gqfdfa 

show that is intended here. 

£ 486 ] ( Sutra 23 ) The third Adhikaraga contains two Sutras. 

The question discussed is as follows:— 

There are certain Akhyanas ( narratives, erodes) describ^ in the 

Sruti, like the Pratar d a n a and Svetaketu Akhyanas, Are these Akhyanas 
intended for being used independently for the Pariplava ( revolving cycle of 
narratives ) in the Asvamedha; or, do they give instruction about a particular 
Vidya and so are T^TPrapt * 

[ Pariplava or the revolving cycle of legends or narratives is a very 
important feature of the Asvamedha. Daring the period of one year,— from 
the time when the horse, the victim-designate in the Asvamedha, is let loose 
to wander at will, guarded by valiant warriors who frustrate all attempts to 
capture it, and returns victoriously —• there are to be held thirty-six sessions, 
each one lasting for ten days, when discussions on cultural matters are held 
(in the sacrificial pandal) and different Akhyanas are narrated, with a different 
President presiding on each day, representing the various constituent plp-mont-s 
of the society, for the purpose of bringing about ‘ emotional integration in 
the Society at large. 

The ten Presidents (or kings ) for the ten days of one sessions, in 
succession are — Manu, Yam a, Varuna, Soma, Arbuda Kadraveya, Kubera, 
Asita Dhanva, Matsya and Tarksya, and Dharma. [ See the Article ‘ The 
Pariplava — Revolving cycle of legends * by R. D. Karmarkax, published in 
the Annals B. O. R. L VoL XXXII Pp 26-40 >. J 

The Siddhanta is that the Akhyanas are intended to praise oar glorify 
the Brahma-vidya. Not all Akhyanas are used in the Pariplava; those that 
are specifically mentioned may have their use in the Pariplava only. 

( Sutra 24 ) All the same, they are connected with some Vidya-vidhi, 
as in qr ... — This passage is not to be understood 

independently; it is connected with the passage mentioning Hiranya (gold ) 
as the Dak?foa. So, it is clear that * the weeping of Agni * is associated with the 
_ Karma vidhi which prescribes gold as Daksina ( silver is not to be used fin 
Daksina, as it was produced out of tears that Agm shed 1 y 
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[487 ] The fourth Adhikarana contains only one Sutra. 

(Sutra23) The Samnyasins are already possessed of Vidya, and so 
they are not in need of any assistance from the performance of sacrifices etc. 

[ 488 ] Only one Sutra in the fifth Adhikarana. 

The Purvapaksin says that the Sruti uses the expression qfR 
( not 1 3^1% ) which means that sacrifices are the means- for creating the 
desire for JSana; they are not 

The Siddhantais — surely refers to something wished for, and 
Jaana is what is to he ultimately secured by means of sacrifices etc. 

spggcf — The horse is the means used for movement, but the horse does 
require the saddle, the bridle etc., to be put in proper order before the move¬ 
ment takes place; similarly Vidya does require the help of sacrificial acts, 
before it achieves its object viz. salvation. 

Interpretations by other Bhasyakaras are;— 

(this is not the case in Western countries, where the horse is invariably used 
for ploughing the fields ) 5 I — ). 

£ 489 ] Only one Sutra in the sixth Adhikarana. 

(SQtra27) The question discussed is whether Sama, Dama etc., are 
to be cultivated by the house-holder or not. 

The Purvapaksin says — The house-holder’s main interest is in the per¬ 
formance of sacrifices; this involves the activity of sense-organs prompted 

by the mind. Sama, Dama etc., would put an end to such activity. They 
might be helpful for a Samnyasin, but not certainly for a house-holder. 

T 

The answer is — Sama, Dama etc,, by producing concentration, ultima¬ 
tely enable one to secure Vidya., Sacrifices etc., also by destroying all sin, 
are of great help in p-omoting the concentration of mind, which is the means 
for securing salvation. 

[ 490 ] The seventh Adhikarana comprises four Sutras. 

(Sutra 28 ) The question discussed is whether. the Sruti pe mits 
without any restriction in the case of all Pranavids. 

The Purvapaksa-is — The Sruti allows one engaged in Pranavidya to 
eat any It goes without saying therefore that one intent upon the far 

more important Brahma-vidya should be allowed this concession. 

The Siddhanta is — Even the Brahmavids can have recourse to 
only when their life is in grave danger; there can be no question of 
any Prana Vi d claiming this concession. 

-(-Usasti Cakrlyana indulged in aisRpTW*! as a last resort, when his life 
could not be saved otherwise.) 
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(elephant) a^rfcf, one rich enough to maintain an elephant; 
perhaps the chief of the village (Patil or Patel) is meant, — Hail- 

shower. 

[ 491 ] The eighth Adhikarana comprises four Sutras. 

( Sutra 32 ) The question discussed is whether the sacrificial Karma ns 
etc., ( which are useful for securing Brahmavidya, and hence are ) are to 
be performed even by those who go in for Asrama-dharmas only, and are not 
desirous of securing Moksa. 

t 

The Siddhanta is — These Karma ns are prescribed by the Sastras as 
Nitya Karmans, and so they must be duly performed, even if there is no desire 
for Moksa. 

m 

( Sutra 33 ) Further, such Karmans are useful in producing Vidya, and 
can be looked upon as co-workers of vidya. 

( Sutra 34 ) These Karmans can be described as both Nitya ( obligatory, 

being prescribed by the Sastras) and Anitya (voluntary, being useful for 
fajicq f rt for these who crave for Moksa ); their case is similar to that of Agni- 
hotra etc., which are Nitya (}, and also Anitya, being meant 
for those who crave for Svarga ()- Thus the Karmans are both 

and arrarmi. 

( Sutra 35 ) These Karmans remove the obstacles.in the way of Vidya, 
and produce the necessary rett s fe ? they are enjoined upon those who go in for 
Vidya or Jnana. 

[ 492 ] The ninth Adhikarana comprises four Sutras. 

( Sutra 36 ) The question discussed is whether those who unfortunately 
could not claim to belong to some Asrama, are competent to go in for Brahma¬ 
vidya. 

[ The Anasramins are:— (1) A Brahmacarin who has not entered the 
Grhasthasrama; ( 2 ) a house-holder who has lost his wife and has not married 
again; ( 3) a Parivrajaka who has not cultivated Vairagya ( detachment from 
worldly affairs). 

The Purvapaksin says — The Anasramins are beyond the pale of any 
Asrama; they can have no competence ( Adhikara ) for the Brahmavidya. 

The Siddhanta is — The Anasramins have the Adhikara. Raikva was 
a Brahmavid, before he was able to secure a wife; Bhisma and Samvarta 
were life-long Brahmacarins ( Samvarta officiated as the priest at the sacrifice 
of King Marutta, when his brother Brhaspati instigated by Indra declined to 
officiate ), and other Anasramins are known to be 

(Sutra 37) The Manusmrti also supports the Siddhanta. ’ These 
Anasramins were able to master Brahmavidya, thanks to their practising Japa, 
Upavasa ( fasting ), worship of the Deities etc. 

(Sutra 38) asr^T- The areetc. 

( Sutra 39 ) All things considered, it is better to belong to some Asrama 
and to perform the prescribed duties conscientiously. It is wrong to shirk 




Notes on 


Para 4923 



one's responsibility, even when one has the competence to shoulder it. An 
ei regff must be regarded as exceptional. 

£493 ] The tenth Adhikarana comprises four Sutras. 

( Sutra 40 ) The question discussed is — What is the position of those 
who, having deliberately opted for the life of a life-long Brahmacarin, or of 
a Forest—dweller ( Vaikhanasa ), or of a Samnyasin, have ceased to be faithful 
to their ideals ? 

[ 494 ] ( Sutra 41) The Siddhanta is—There is no ray of hope for 
them. The Sastra -is quite specific and unequivocal on the point. As is 
clearly stated in Atrismrti there is no Prayascitta for them. 

—the sixth Adhyaya of the Purvamimamsa. 

(Sutra42) The Purvapaksin points out that some Acaryas regard the 
loss of cehbacy by a life-long Brahmacarin, as a minor sin ( Upapataka ) and 
admit a Prayascitta in that case, —the Prayascitta for the partaking 

of honey is the same in the case of the ordinary and life-long Brahmacarras. 
Such a procedure may well-nigh obtain in the case of other Asramas also. 

( Sutra 43 ) The Siddhanta is—Prayascittas hold good only in the case 
of those who are not qualified for Brahmavidya; they only remove the 
obstacles in the way of securing Svarga-loka. This is quite clear from the 

Smpti—passages, and the code of conduct for the Sistas. 

[ 495 2 The eleventh Adhikarana comprises two Sutras. 

( Sutra 44 ) The question discussed is whether the Udgitha-upasanas 
and others which form a part of the Karman, are to be gone through by the 
Yajamana, or by the priest. 

Atreya, representing the Purvapaksa, says that Yajamana is the Kartr, 
because in the case of the Upasanas, both the Phala (the removal of the 
obstacles) and the Upasana belong to the same persom Where the sacrificial 
act is impossible to be performed by the Yajamana, it may be done by the 
priest, (as for instance, the carrying of the -fire or water in the Godohana 
vessel. This function is specifically allotted to the Adhvaryu priest; and so, 
even though the Yajamana is entitled to the Phala, this task cannot be 

performed by him. In the present case, however, the Yajamana can act as 
the Kartr ). 

( Sotra 45 ) The Siddhantin says — In the case of the Godohana, the 

Yajamana does not perform the act, not because he is physically unable to do 

so, but because the services of the sacrificial priest, so to speak, are purchased 

by the Yajamana for such acts. In the case of the Udgitha-upasana, the 

same position holds good; the priest is there to perform the necessary 
functions. 

The general rule to be followed in such cases is — One who is qualified 

• i _■ | , _ ^ to go through the Upasanls 

associated with that (In the case of Daharopasana and others which are 

not it is the Yajamana who is the Kartr, because the Phala accrues 
to hug. ), 
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[ 496 3 'The twelfth Adhikarana comprises three Sutras. 

( Sutra 45 ) The Br/io-passage q 

qiisgtq gfq:, is discussed at length. 

The question is — How many injunctions are found here ? Three (in 
respect of qjsq, qrfecq and gfr ), or two ( and qrifecq only ) ? 

The Purvapaksin says—There is no injunctive expression like after 

gr^:, so ifcf cannot be enjoined; it is merely an Anuvada of the Jnana under¬ 
stood from qifoi<q. Only two Vidhis are intended here, and ( which 

includes )• The Siddhanta is — Just as sacrifices, Sanaa, Dama, Contem- 
plation etc., are the co-operating agencies for the Vidya, the three Balya, 
Panditya and Mauna are to be underwood as Sahakari-agendes here. 

Mauna can also mean C associated with sages like Vyasa ); though 

there is no actual Rimsmn after aro gR'» such a Mauna being Aprapta, 
deserves to be enjoined here. 

By resorting to the three, Balya, Panditya and Mauna, one can hope to 
be Brahman-knower. So, Mauna must be understood to be the third Saha- 
karin of Vidya. 

[ 497 J ( Sutra 47) The objector points out that the passage 
srfSftTqtSW says that a person on the completion of his studies should 

become a house-holder; after passing his whole fife as a house-holder in the 
proper way, he ultimately goes to Brahma Loka. Here is no reference to 
Mauna which is a characteristic of the P airvra jaka stage of life. 

The answer is that the Vidya is to be pursued in all Xiramas; the 
passage amply means that all Asramas including the Grhasthasrama are useful 
in their own way. 

( Sutra 43 ) Similarly, the Br foz-passage referring to Brahmanas turning 
their backs upon etc., and taking to f^ar^4, is really intended to 

refer to the duties of all Asramas, which are the Sahakarins of Vidya, 
like Mauna as shown above. 

[ 498 ] Only one Sutra in the thirteenth Adhikarana. 

( Sutra 49 ) The passage discussed here. What ismeant 

by ? Does it mean the innocent nature of a child, free from guile or 
ostentation, or its wayward behaviour unregulated by any rules ? 

The Purvapaksin ( who has a sense of humour, ox is a simpleton pure 
and simple) opines that just as a child behaves at its sweet will (in the 
matter of urinating etc.), the Vidvat is free to do what he likes and should 
not bother himself about prohibitory injunctions like q ; for, they are 
contradicted: by the special injunction qjg ifa 

The Siddhanta is —- means the innocent nature of a child. The 

Vidvat should not give himself airs, should not advertise his merits and so forth, 

[ 499 J Only one Sutra in the fourteenth Adhikarana. 
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( Sutra 50 ) The question discussed is whether the Vidya ( with its 
fruit, material prosperity here ) is able to produce its effect, immediately after 
the Karmans are performed, or after a lapse of time. 

The Purvapaksa view is that the Vidya should be in a position to deliver 
the goods immediately it is secured. 

The Siddhanta is — There can be no hard and fast rule in this 
connection. It would all depend upon the obstacles present in a particular 
case. If there is present some more powerful Karman, the fruit would be 

delayed. The very fact that the Sruti says with reference to the Udgitha- 
Vidya, there is no obstacle in the way of its fruit, shows that the absence of 
obstacles can not be guaranteed everywhere. 


£ 500 J Only one Sutra in the fifteenth Adhikarana. 

( Sutra 51) The gra^TE^r-fogr also, like the takes effect, 

subject to the force of the obstructing agencies. It is true that the Karman, 
the means of the is bound to be normally most powerful, but it is not 

unlikely that in the case of a few Brahmavids, some evil Karman done in the 
former births may cause some delay. 


•** — 

Ramanuja’s interpretation of Sutras 50 and 51, leaves much to be 
desired. The expression grader seems to have been borrowed from the Sutra 
gj<ki khw-• Ramanuja places both the Vidyas on the same level, as regards 

v f 

the fruit being delayed by some obstructing cause. This is against the Sruti 

which ensures instantaneous fruition for the Brahmavid. 

Sankara takes to include s ngreg E as well,.and remarks 


There is no doubt' that means ‘ Unconditioned gi%ra>^5 \ 

* §hfi'E3 having no strings attached to it. * . The' force of is this — As the 
and fruits are hedged in by some restrictions, there is no restric¬ 
tion regarding the which is absolutely unfettered is associated 

with the idea of ). 

Sapkara^ says — ^ 

sg;, tra rdragrr: — 

( As no question of delay is possible in the case of Saiikara makes the 

doubt of the PurVapaksin refer to grant and erq^t in the Mukti itself ) gfsfg- 

?tcf ^ ?r rawn%mrr i ^ i 

^ ^t^F%ra^rara«F^% i srjra ft ^ ra i 

Sahkara’s interpretation, appears to;be convincing*. 

Nimbarka says that means that Mukti may take place after 

the fall of the present body, or after the fall of many subsequent bodies, 

£ 4 * 

taking his stand upon, the "Sruti-passage cira^ra 1%t«.But this ignores com¬ 
pletely the passage ^ , 
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This Quarter contains the discussion of some interesting matters, such as 
the role of Samnyasins, and how far the Sarhnyasin could flout the Sag trie 
injunctions in respect of etc. The Sutrakara stands by the Sruti 

which says that the Samnyasins are beyond the jurisdiction of the rules 
governing the other three Asramas. But the fact that such a discuss fon was 
found necessary shows that theie must have been a number of bogus 
Samnyasins in those times, who abused their privileges. The Sutrakara could 
only point out that such renegades could not claim any protection from 
the Sruti. 



The fourth Adhyaya is usually called the Phaladhyaya, as it discusses 
Moksa in all its aspects, which is the fruit of Vidya. 

The first few Adhikaranas of the first Pada continue the topic (the 
meins for the Brahmavidya ) from the previous Adhyaya, 

The first Adhikarana comprises two Sutras. 

[ 501 ] ( Sutra 1) In various Sruti-passages, is mentioned as the 
means for securing Brahman. The question is whether this is to be gone 
through only once or is to be repeated till the attainment to Brahman. 

The Purvapaksin says:— In ordinary cases like the pounding of coarse 
rice to remove the husk, we actually see that the pounding has to be conti¬ 
nued till the rice-husk is removed. Brahman is imperceptible; there is no 
reason to believe that the must be repeated (if one is incompetent 
to give its fruit, mere duplication of the would not improve matters) to 
attain to Brahman. So, once gone through ought to suffice. 

The Siddhanta is:—does not mean mere knowledge; it includes 

f 

Dhyana ( contemplation ) and Upasana ( worship ). The Sruti-passages make 
it clear that vgjjq, mean one and the same thing, by introduc¬ 
ing a topic with smq-H and and ending it with etc. 

( Sutra 2) The Visnupvrana also endorses the same, —The 

six are:—pfcFr, and qpyrr. 

Read the following from Sankara’s comments :— 

1 5ffrT I ^ wfcl d 

1—51 ft *TnT I 

vD 

^#1 I ...qqf driTRtkw5rf%- 

jrw t?r % ^rggi^Rr i 

[502] The second Adhikarana comprises only one Sutra. 

(Sutra 3) The question discussed is — Whether Brahman is to be 
meditated upon as different from the worshipper (or meditator ) or as the 

Atman of the worshipper. ( S ank ara has no difficulty in explaining the Sutra 
as advocating the identity of Brahman and Atman ). 

The Purvapaksin says — The Brahmasutras themselves have advocated 
that Brahman is different from Atman (II. 2 - 22; HI. 4-8, 1-1-14 etc.). So, 
Brahman should be meditated upon as different from Atman. 

The Siddhanta is:— 

is the Atman of the 4KKJ likewise the 9^41*1.» of the » 

This is made clear in the Jabala-Sruti,— 
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cf 3T ... ^ (¥#■ 

.. -, the whole world (both sentient and non-sentient) 
is the body of the Para mat man, from whom it is produced, in whom it gets 
dissolved, through whom it is active and by whom it is controlled. 

The ( denoted by the word qzjzq ) is the of the sfa ( and 

ultimately refers to gftq; similarly affa ( denoted by the word ) is the sfcr of 
the , and ultimately refers to the . 

The objector says that be can understand aff 1? because 

( denoted by the word ) is the body of the and so ultimately ref ers 

Brahman; but what about ^ qr referring to q^TTcfl^ 001 surely the 

body of the Jiva ) ? The answer is — The objector need not be so hyper¬ 
critical. After all, all words 3 * 5 , etc., ultimately denote the 
has been already made sufficiently clear. 


an, as 


As regards the Sruti-passages pointing to tt^ as well as difference 
between Jiva and Brahman, it is clear that there is involving' gsigwfe. 

The itself says sr^sf W implying that the Highest alone is 
( all-perfect). 

[ 503 ] The third Adhikarana comprises two Sutras. 

( Sutra 4 ) (Vallabha reads in place of ^ and interprets 

the Sutra to mean that symbol-worship can not produce Moksa ). Sankara 
takes Sutra 4 as forming a separate Adhikarana. means a symbol, 

representative. 


The question is :— In the injunction ^ tt&g'tKTkf ( where is involved 
symbol-worship ), which is the or Brahman ? 

The Purvapaksin says— In the last Sutra, snc^f was taken to mean that 
arRJPbis the so here should be the 

The answer is — In sfdteTiqreRl*. the sicffa is the the srdte again is 

not the Atman of the 


( Sutra 5 ) The objector argues that if one were asked to choose as 
gqppj between jfth and Brahman, one is not likely to choose an insignificant 
entity like Manas, in preference to the all-powerful Brahman. 

The Siddhanta is Martas is to-be looked upon as Brahman, because 
normally we find that as a matter of courtesy an inferior entity is looked upon 
as a superior one and not vice versa. No one would dare to look upon a King 
as a servant, but a King’s servant is often courteously looked upon as the King 
himself, and this courtesy is known to pay. 

[504] The fourth Adhikarana comprises only one Sutra. 

( S5tra 6 ) The Sruti-passage under discussion is ^ qqw) cfW cFgstte* 
gqidtcf... The question is whether agfa is to be looked upon as or a n fifrq 

as 

The Purvapaksin says — In. the last Sutra, the rule was laid down that 
there should be 3 c % g gf i on a entity. Now is a being directly 
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the ^fuw , while arri^T is not a qjs??r 4 R; hence is superior to Again 

in the expression q cNR, r: being used first brings to our mind afrf^T 
who is the proper here. This means there should be 3 TTRc 2T, sJsttenus-* 

The Siddhanta is — Even a child knows that 371 %^ is superior to 
The Purvapaksan should better stop arguing for the sake of mere opposition. 
It is again not a universal rule that what is stated first is more important or 
is the 3 ^. Even Panini does not observe such a rule (in the Sutra » 

though the word comes first, it is not the 3^7 ). 

[ 505 ] The fifth Adhika-ana comprises five Sutras. 

It lays down certain directions for carrying out the meditation in the 

meet effective manner. Sankara remarks that these directions can only be 
associated with Upasanas other than those connected with sacrificial acts or 
directly with RTN 

(Sutras 7,8) A sitting posture is commended for purposes of 
meditation (3qTSR*.R =r rsT 5 ^ WcTr qr #+rercr, 1 Tugurstq 

r 

RRf R wqra I I Sankara ). 

r 

(Siltra 9) The Sruti-passage s qrein fa «♦» clearly shows sqm to be 
associated, with 37 ^ 33 . 

( Sutra 10 ) The Gita amplifies the same idea. 

(Sutra II) Sankara takes this Sutra as a separate Adhikarana in 

f 

order to accommodate the Sruti-passage Qqt ... which contains some 
specific suggestions. 

The meditator is given full latitude in the choice of time, place etc., for 
his meditation. Whatever would lead to concentration, he should adopt. 

The Svetasvatara-passage makes some detailed suggestions no doubt, but 
they are not binding; the Sutrakara refers to this by the expression 

( ^ \ Sankara ). 

[ 506 ] The sixth Adhikarana comprises only one Sutra. 

( Sutra 12 ) The meditation is to be carried on till the Soul’s departure 

r 

from the body. For en srai'«nr(, Sankara and others read an , Ramanuja 

all the same explains an as an The Purvapaksin here apparently 

wants the to b e carried out in one day; in Sutra 1, the enfi% was to be 

gone through only once. 

[ 507 ] With the seventh Adhikarana which comprises only one 
Sutra, the link with the last Adhyaya is ended, and discussion about the 

fcqnqss commences. 

#» 

( Sutra 13 ) There are three kinds of Karman :— 

(1) strseT — which has started giving its fruit, as a result of which the 
present body is resorted to by the Jiva. 
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( 2 ) — past Karmans which have not as yet begun to produce 

their effect. 

( 3 ) bthttr — future Karma n. 

The objector says:— In view of the explicit statement in the Smrti that 
no Karman can be destroyed unless its fruit is experienced, the Karman 
cannot be overcome by the t%ji which is the means for ^jyirn. So, the 
absence of contact with the furure sin, and the destruction of the previous sin 
must he understood as meant for the glorification of Vidya. 

The answer is — Such is the power of Vidya that it enables one to get 

f 

rid of 3 rrcrTO%q' and to destroy as declared by the Sruti. 

It must be remembered tbat the expression ^ simply 

describes the inherent power of Karman and refers to what is the normal 
procedure. Actually it is the of the Paramatman for an evil-doer, which 
causes the fruit of the Karman. to be experienced. But for one who has 
secured the right knowledge (qiq ^4 3 ), there is no of the 

Paramatman. Thus the two passages refer to two different situations. 

The btfuw sin can only be the result of some unconscious fault, and so 
that cannot hurt one who has secured f^jr. 

[ 508 2 The eighth Adhikarana comprises only one Sutra. 

( Sutra 14 ) The last Sutra was concerned with ( sin ). This Sutra 
states what the position is with reference to the 

The Siddhanta is that the 53 ^^^is also on a par with the qiq ( whatever 

stands in the way of whether goq or qrq, is qjq according to the Sastra ). 
The only difference is that while qfq ceases to exist immediately when there 
is Tq<jmn 3 , ceases to exist only after the fail of the body. 

— qiu qiu 1 q»q^r 

trq (^R). 

Nimbarka reads tbe Sutra as qm jj. 

L509] The ninth Adhikarana comprises only one Sutra. 

( Sutra 15) The that have not started giving their fruit, 

cease to exist when the foil of the body takes place. 

— The potter's wheel goes on revolving even when the ^05 
which started the motion is taken off, by its own momentum (the 
automatically goes on functioning till the fall of the body ). 

[5103 The tenth Adhikarana comprises three Sutras. 

( Sutra 16 ) The question discussed is what exactly the position is in 
respect of the like the Agnihotra, and the when the 

has taken place. 
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The Purvapaksin says that obviously the rr and Karmans 

( having an independent fruit of their own ) have no purpose to serve after 
%aFT is secured. 

The Siddhanta is :— Agnihotra etc., which are r<3t Karmans stand on 
a different level; the previous ceases to have anything to do with the 

Vidvat. Agnihotra etc., actually help the Vidya as is clear from the Sruti. 
Besides, failing to do the faR^ ^s would adversely affect the Vidya which 
has already been secured. ( This is a very unsatisfactory argument. Vidvat 
surely is not bound down by any Asramakarmans, but the Sutrakara 
has to yield to the universal popular acceptance of the Karmans as being 
compulsory for a person as long as he lives ). 

( Sutra 17 ) Apart from the previous to his credit, the Vidvat 

may go in for some like the performance of a sacrifice for bringing on 

rain Now this does not help the Vidya. This 

is appropriated by the friends of the Vidvat, and the sGgRS go to the enemies, 
according to the authors of some recensions. ( This rough and ready method 
of disposing of the is entirely unphilosophical, but the Sutrakara 

has no other alternative left to him, in view of the specific Sruti passage ). 

( Sutra 18 ) The Satyayanaka makes it clear that the appropriation of 
the of the Vidvat, by the friends, is for the sake of ensuring that the 

fruit of the Karman gone through does not affect the Vidvat. 


[ 511 ] The last Adhikarana (11th ) comprises only one Sutra. 

( Sutra 19 ) r^jrtr^rIr—T he body of the Vidvat when he has secured 
the Vidya. According to Ramanuja there may be one or more bodies taken 
to by the Vidvat, before he becomes 

Commentators like Ramanuja, who understand by the Vidvat, the 


devotee of the Highest, find some difficulty in reconciling the various Sruti- 
passages describing the role played by the rr^+H s, the and that 

have not started giving their fruit, the fall of the body or bodies etc., in the 

r 

case of the Vidvat. Sankara quietly takes the whole discussion here ( as well 
as similar topics dealt with in the remaining three Padas of the fourth 
Adhyaya ) as referring to the Vidvat who has secured the ^gun%jt. or as dealing 

with the Lower Brahman. Read the following comments of Sankara on Sutras 


3 $4c=iMkitri : 1... RR^rraft^Ti^ iq^iiisnfR 

R ST^RfaRf: ^[...^%RT qSRftRl 

T^ra^i... R«nfR 



, This Pada. describes the condition after death of the Vidvat. According 
to Sankara this description applies to the devotee of the Lower brahman on 
the very convincing grounds that in the case of one who has realised’ the 
Highest Brahman, oneness with Brahman is immediately attained ( 

^TcT) and there could be no coming and going in the case of Moksa which is 
and is not something that is to be acquired anew. 

As there axe Sruti-passages describing the course after death ail the 
same, the Sutrakara takes notice of them. 


£512] The first Adhikarana comprises two Sutras. 

( Sutra 1) The question discussed is what is the meaning of in 

The Purvapaksin says—As Manas is not the material cause of Vak, there 
cannot be the merging of Vak into it ( a alone can be merged into the 
3 >R?l); so, what gets merged is the functioning of the Vak. 

The Siddhanta is that the not gets merged into Manas 

(the Sruti uses the word and not ). A dying man, although becoming 
speechless, continues to have his mind functioning. Actually it would be 
better to explain as ( becomes associated with it ). 

According to Sankara, it is the that is merged in the mind 

(It is only the that is intended here. 

(Sutra 2) There is similarly of other sense-organs with the Manas. 

srayRRfcsttt— one who is dying. 


[513] The second Adhikarana comprises only one Sutra. 

( Sutra 3 ) The Manas in conjunction with the sense-organs becomes 
connected with Prana. 

The Purvapaksin argues that Manas is the Karya of Anna, and Prana 
that of waters. So, it is possible to say that Manas gets merged into waters, 
through Anna ( which is and is the Karya of waters ). 

The Siddhanta is that here also means Anna and waters 

are not the material cause of Manas and Prana which are merely nourished 
by them. 

— augmenting, nourishment. 


£514] The third Adhikarana comprises only one Sutra. 
OTW — connection; by anf^ axe to be understood ^Eri^STcHJl, 

£515] The fourth Adhikarana comprises two Sutras. 

( Sutra 5 ) — connected with 

SJWfctoHl—here means conjoined 


elements; each one of the elements by itself is unable to function. 



Para 516 ] 


Notes on 


348 


[ 516 ] The fifth Adhikarana comprises seven Sutras. 

+ gerund of 3 \to burn, with sq) 

( Sutra 7 ) The question is whether the departure from the body goes 
through the same procedure in the case of the Vidvat and the Avidvat. 

The Purvapaksin says—The departure takes place in the case of the 

Avidvat only. For, the Sruti says that the Vidvat secures immortality here 
and now. 

The Siddhanta is that both the Vidvat and the Avidvat go through the 
same process till the entrance into the Nadi when their paths bifercate 
(the Vidvat passing out of the 101st Nadi in the head, and the Avidvat 
passing out of the eye, head or other parts of the body). 

In the passage sift srasicl etc., means only the absence of connec- 

'O 

tion with the past and future sins; and means the realisation of Brahman 
at the time of Upasana. 

[517] ( Sutras 8 ) The Sruti makes it quite clear that there persists 
the connection with the body ( the Samsara-state ) till the Devayana path 
is reached. 

( Sutra 9 ) The subtle body accompanies the Vidvat. The Kausitaki 
describes the Vidvat as conversing with the Moon, even when the gross body 
is a) more. This shows that the subtle body must be there. 

( Sutra 10 ) The referred to m the Sruti-passage does not arise, 
as the cessation of bondage with the Samsara has not taken place. 

( Sutra 11 ) Actually the body is found to be warm sometimes, after 
death ; this can certainly be due to the existence of the subtle body in the 
case of the Vidvat (this is a very unsatisfactory argument). 

[518] (Sutra 12 ) The Purvapaksin again points out that in the 
case of the Vidvat, the Sruti definitely rules out Utkranti :— 

Having described the Utkranti in the case of the Avidvat ( who is 

full of desires) the Sruti describes the Vidvat ( who is ejqqjpRjRi) in 
the passage, jtmt y&fewfti, tiffo as having no 

Likewise, YajSavalkya when asked by Artabhaga tells him that the 

Pranas of the dying man do not go out of the body, but are merged in the 
body itself. 

This clearly shows that the Vidvat secures immortality in this world 

itself. 

is — q — In this passage what is repudiated 

is the of the Pranas from the Pratyagdtmcm , not the from the body. 

In the passage ^ smi ScM-Hfcf, refers to the ^irR, the matter in hand, 
not the 5 rr which is not mentioned in the Sruti. 

=T siTOT — The Purvapaksin supplies here the eroTfR, srcft from 

which something is to go out. The Siddhantin supplies and argues as 
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follows:—It is true that ( gen. sing. ) goes with sn^s, hot there is no point in 

understanding like that, because is surely connected with the am s only 
a nd not with any other entity, and there is no propriety in telling people what 
is well-known. So, it is better to suppose that mea n s here C meaning 
, as no is mentioned directly). After all, the genitive can be 

understood to give tbe sense of any case I Do we not use the expression «t<£^ 
? Or, we might as well say that refers to the general idea of ewlqH, 
and emphasises its particular aspect. 

If the objector is still not satisfied, we draw his attention to the reading 
flymanuf f ... iu the Madhyandina recension. When the body ceases to exist, 
the Pr anas get separated from the Vidvat; the Pranas hold on till the 
Vidvat’s attainment to Brahman by following the Devayana path. 

As regards the Questions asked by Artabhaga to Yajnavalkya, they 
obviously concern the Avidvat (if they concern the Vidvat, the refuta¬ 
tion would be on the lines chalked out above ). 

Questions by Artabhaga Answers by Yajnavalkya 


?—(Indriyas ) 
i£Tcf, 3TT^5Rr ? ( 30^1 —Object; 







am. 






=^» 

^7 

5^5T, 










3FIFR fl \ «tc.. 


gw ^ 


etc. 


( All this is for the edification of the Avidvat ). 

( Sutra 13 > The Smrtis also describe the Vidvat as departing from tbe 
Na^i in the head. 

stffqire — The world of w ’fTlcTOi.— 

[519J The sixth Adhikarana comprises only one Sutra. 

( Sutra 14) The question is whether the subtle elements enveloping 
the Jiva go straightaway to do their job of furnishing a suitable body for the 
jxya. to accordance with his ICarman, Qt they first are merged into the Paramat— 

man for a while. 


The Siddhauti is that the subtle elements get connected with the 
Paramltman, as the Sruti expressly says%^: — 



Para 5X9 ] 


Notes on 


350 


Just as in the states of deep-sleep and dissolution, the activity of the subtle 
elements is at a stand still, so here also there is a cessation of the activity for 

some time. 

[ 520 ] The seventh Adhikarana comprises only one Sutra. 

C Sutra 15 ) This close connection of the subtle elements with the 
Paramatman is not of the nature of merging, but is just argspvrR; for, the same 
expression (which was used in connection with cfiojj) is used here. 

There is no reason why that expression should be taken here in a different 
sense (—different meaning) such as for, at the time of 
departure there is no purpose served by getting merged into the 

Paramatman, nor is there any mention in the Sruti of any emergence of a fresh 
creation in case there was a 

So far, the Vidvat and the Avidvat take to the same path after the 
departure from the body. Afterwards their courses are different. 

[ 521 ] The eighth Adhikarana comprises only one Sutra. 

(Sutra 16 )—The Sruti says that the Vidvat goes out by the 101st 
Nadi in the head, while the Avidvat goes by any of the other Nadls. 

The Purvapaksin says that it would be better to assume that there is no 
hard and fast rule about the Nadi to be made use of. The Nacjls are so many 
and so subtle; it would be difficult for the departed Jiva to choose a particular 
Nadi out of them. 

The Siddhanta is that the Vidvat, owing to the power of his Vidya, can 
easily make the proper choice. Further, there is the tip of the heart glowing, 
thus providing the Vidvat with sufficient light. It must not be forgotten that 
the Vidvat is all along favoured by the Paramatman staying in his heart (fT3[). 

[ 522 ] The ninth Adhikarana comprises only one Sutra. 

( Sutra 17 ) The Sruti describes the Vidvat after the departure from 

the body as going up, following the rays of the Sun only. As the Sruti uses 
the expression there can be no question of the Vidvat having any 

discretion in the matter. He has to go by following the rays, not in any other 
maimer. 

The objector points out that at night time, the Sun’s rays do not shine 
so the poor Vidvat is likely to be stranded, if we interpret the passage literally. 

The answer is that even at night time, the Sun’s rays are not totally 
absent (they are not experienced as giving out their full warmth ). Again, 

the Sruti makes it quite clear that the Sun’s rays extend to both the worlds, 
like a royal road joining two cities. 

[ 523 3 The tenth Adhikarana comprises only one Sutra. 

( Sutra 18 ) The Purvapaksin points out that he may agree that t here 
do exist the Sun’s rays at night to help the Vidvat, but such a contingency is 

hardly likely to arise, for the Sastra categorically censures deqth at night time; 
so, one dying at night time cannot attain to Brahman. 
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The Siddhanta is — The attainment to Brahman, has nothing to do 
with the time of death. As has been already pointed out, Brahmaprapti is 
due to the fact that the 3T«n*s^q«i is destroyed by the f^qr, the future Karman 
is unable to contact the Vidvat, and the refers only to the last body. 

This being the case, the references to the time of death concern only the 
A vidvat. What causes going down or a lower status is the connection with 
Karman, which is absent in the case of the Vidvat. So, the expression j^qr q 
Uiijqgs* etc., refers to the Avidvat. 

[524] The eleventh Adhikarana comprises two Sutras. 

(Sutra 19) Just as dying at night does not affect adversely the 
Brahmaprapti, dying during the Dasksinayana ( December 21 to June 20 ) is of 
no consequence. 

The Purvapaksin points out that one dying during the Daksinayana 
goes to the Moon, and he returns when his Karman is exhausted, and there is 
no Brahmaprapti in his case. The very fact that BhTsma ( of the Mahabharata 
fame) waited till the Uttarayana began, to end his life shows that death 
during the Daksinayana is censurable. 

ctqf q^qq^rd—According to the Purvapaksin qqf means frRRT as well as 

and q^ means 

The Siddhanta is — The passage refers to the Avidvats and q^ simply 
means what leads a person to the Moon-world, Again, the passage 

shows that the Vidvat even after going to the Moon does attain 
to Brahman, as nothing can bind him down to Samsara. Bhisma was a great 
Yogin and had the power to regulate his time of death. That only shows that 
dying 'during the Uttarayana is praiseworthy and no special importance is 
associated with it. So, the references to the return from the Moon etc., are 

valid in the case of the Avidvat only. 

The objector points out that the Gita actually uses the word and 
shows how there take place and in the case of the Vidvat. 

( Sutra 20 ) The Siddhantin says — 

(1) The passage in question in the Gita does not refer to at 

all, as determining the return ( if death occurs at night ) and non-return 
(if death occurs during day ). 

( 2 ) qq actually means qq qpf, and q snd, d • v 

( 3 ) arid, *qiT^ etc., tgr, etc., refer to their supervising Deities; 
these Deities point out to the Devayana and the Pitryana as the paths to be 
followed respectively by those seeking salvation, and those seeking earthly 

prosperity. 

( 4 ) Deities arm etc., show the Devayana to the Vidvat, irrespective 
of the fact of his dying at night in the dark fortnight during the Daksinayana; 
just as the Deities Dhuma etc., point out the Pitryana to the Avidvat 
irrespetive of his dying during day in the bright fortnight during the 

Uttarayana. 
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( 5 ) The word 3^5 in effect means the ^RSifvpr^fi ^TT or the guide. 

( 6 ) The Gita , after all, is a Smrti work and cannot override the Sruti; 
the passage in question concerns the Yogins mainly and is intended to remind 
the reader of the Devayana and the Pitryana. 

It is instructive to see how the different Bhasyakaras try to interpret 
the Sutras so as to find out from them their own views. Thus Madhva finds 
in Sutras 7-14, a discussion about the natures of Visnu and LaksmI, and the 
question whether LaksmI or Prakrti is merged in Visnu or not ( He also reads 
WM in place of mm ), explains afjpeq as 333 its*, 3 M*TFT as 

iwit and so on. 

Vallabha refers to the Pustimarga and Maryada-marga ( which corres¬ 
ponds to the path followed by the worshipper of the Lower Brahman, as 
described by Sankara). 

Broadly speaking, the various Sruti-passages refer to four classes of 
people taking to different courses after death— 

(1) Those who become Mukta, immediately they realise Brahman 
( for these, there is no going anywhere after death ). 

(2) Those whose Jivas leave by the 101st Nadi in the head, and who 
take to the Devayana path. 

( 3 ) Those who have good Karman to their credit go by the Pitryana, 
to the Moon and return to the mortal world, after their Sukrta is exhausted. 

(4) The evil-doers go to Yamaloka, and are born again and again as 
worms, lower animals etc. ( Only No. 2 is dealt with in this Pada. Nos. 3 and 
4 have been treated in the previous Padas ). 

The Sutrakara seems to hold the view that the two paths Devayana 
and Pitryana do not emphasise the time when death occurs, and it is only the 
Smrti like the Bhagavadgita that attaches some importance to the time of death. 
The expression implies that after all the description found in the 

Smrti-works is not as authoritative as that found in the Sruti. Again, the 

time factor is meant to be attended to only by Yogins who are able to fix the 
time of their death by their special powers. 

— 1 ). 

Sankara is forced to take ^ as referring to Yoga and Sankhva (the two 
paths Devayana and Pitryaija axe mentioned in the Sruti, and so they cannot 
described^ as or =! ). It seems to us that the last SOtra (jnfiw 

5 * 1 ...) was added later on by some one taking his cue from the passage in the 
Bhagavadgita. C tat $5,an^RWi gura Gita 8-26-27 ). 
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In this Pada, the Devayana path is described in detail. The vacuous 
Sruti-passages are reconciled and a complete picture of the path is presented. 

As all the Sruti-passages are of equal value, an attempt is made, as was done 
in the Gunopasamhara Pada (III. 3 ), to accommodate the divergent statements 
in this connection, by arguments sometimes crude, but often ingenious. Then 
follows a description of the nature of the Brahman reached. ( Read the 
article ‘ Devayana and Pitryana, ’by R. D. Karmarkar, published in the 
Proceedings of the Third All-India Oriental Conference, Madras.) 

[ 525 ] Sutras 1-5 describing the Devayana path are divided into four 
Adhikaranas ( each of the first three Sutras forms an Adhikarana by itself, 
and Sutras 4-5 comprise the fourth Adhikarana ). 

( Sutra 1 ) The Devayana path ( Devayana by itself means the Deva- 
patha — the path by which the gods acting as guides take the JTvas to their 
destination. Brahmapatha — the path leading to Brahman ) is described in 
various ways in the Upanisads Ckandogya , Kausitakz and Brhadaranyaka. 
As it is Dot possible to ignore any Sruti passage ( because all such passages 
are equally authoritative ), ways and means are found to bring all the details 
in one coordinated scheme as follows:— 

( 1) Arcis ( Agniloka to be explained as a Karmadharaya compound, 
3T%T WWft, and not ) 

(2) Day 

( 3 ) The Bright fort-night 

( 4 ) Uttarayana ( December 21 to June 20, the six months when the 
Sun takes to the northernly course) 

(5) The Year 

( 6 ) Vayu ( Devaloka ) 

(7) Aditya 

( 8 ) Candramas (the Moon ) 

(9 ) Vidyut 

(10) Varuna 

(11) Indra 

(12) Prajapati 

(13) Brahman, 

t 

Though the details differ in different Sruti-passages, some giving more 
constituents and some less, there can be no hesitation in concluding that the 
path described is the same, known as Arciradi. 

[ 526 ] ( Sutra 2 ) The Kausitakins put in as No. 2 after Ards 

( ). This would mean that Day would come after qra; but this conflicts 

with the idea categorically expressed that there should be throughout. 

So, we must put in before 
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eng must come after (eng:is mentioned elsewhere as the abode of 

the gods; so gig can be identified with ). 

£ 527 ] ( Sutra 3 ) The objector says that should be placed after 

in accordance with the KausTtaki-text; for, ^ig cannot come after 
nor after (because the non-human person there takes the Jlva straight 

to Brahman ). The order from an^gto Tennis, however, more or less fixed; 

but as provision must be somehow made for q^r, as also for 5 ;;^ and R^rqfcT, 
some order has to be disturbed, and the best way out of the difficulty is to 
place Varuna after ragg. The position is that Vidyut and Varuna are both 

connected with water (Varuna is the lord of waters ) and so should be near 
each other, but why should Varuna be placed after Vidyut, and not before ? 

The answer is that Vidyut is more directly and obviously connected 
with water, and so Vidyut should come first! 

£528 3 ( Sutra 4 ) The question discussed is :—What do etc , 

the constituents of the Devayana represent ? Are they the sign-posts, or the 
places for enjoyment, or the guides who take the persons desirous of attain¬ 
ing to Brahman to their goal ? 

The objector says that Arcis etc,, are the sign-posts because we do find 
sign-posts on a big road for helping a traveller to reach his destination. If this 
view is not acceptable, as Day, Fort-night etc., indicate only the time ele¬ 
ment and not any signs or places as such, Arcis etc., may be looked upon as 
*jjTigris ( as the Kausitaki actually uses the expressions etc. ). 

The Siddhanta is—Arcis etc., must be understood to mean * the 
supervising Deities because they have to act as guides as the expression 

*nrnn% shows. It is true that the expression is used first with 
reference to thelferg-g^q, but the context shows that the idea applies to the 

previous members Aids etc., as well. 

(Sutra 5 > It is the who acts as the guide as directly mentioned. 

We must suppose therefore that qijui etc., play the role of being merely 
( co-helpers ). / 

After Sutra 4, S ank ara and others read an additional Sutra, 

(Vallabha reads an additional Sutra after Sutra 3, so 

as to give prominence to and Maim'd ). According to Sankara, the Sutra 
3 +M...means that there is the necessity for the help by the guides as both ( ggg ) 
thejivasand the Stations on the way are-incapable of finding the way for 
themselves. 
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[ 529 ] The fifth and the last Adhikarana contains ten Sutras. Sutras 
6-10 give the view of Badari; Sutras 11-13, the view of Jaiminij and Sutras 14- 
15 the view of Badarayana, which is the Siddhanta. 

The question discussed is :—Which worshippers are taken to Brahman 
by the guides ?—Worshippers of Hiranyagarbha, or only the worshippers of 
the Highest Brahman; or worshippers of the Highest Brahman and the wor¬ 
shippers of the Pratyagatman with Brahman as the Antaryamin ? 

( Sutra 6 ) Badari says that the Arciradi-guides take the worshipper 
of Hiranyagarbha (or, Brahmadeva) by the Devayana path; for, the worshipper 
of the Highest Brahman is not required to go anywhere (the attainment to 
Brahman is automatic ); a movement towards is possible only in the case of 
something that is while Brahman is 

( Sutra 7 ) The expressions srsiFra: 5EW show that the 

worshipper goes to the worlds of Brahmadeva. 

( Sutra 8 ) The passage ^ trrr, uses the expression (neuter), 

not This shows that Brahmadeva is not referred to here — 

This objection can be met with in the following way:—Brahmadeva ( Hirapya- 
garbha ) is the first -born and so very near to Brahman. Hence he could be 
referred to as Brahman! (Besides, it has been already pointed out that 

Brahman being cannot be gone to ). 

[ 530 3 ( Sutra 9 ) At the time of Pralaya, when the Brahmaloka is 

destroyed, the Vidvat reaches the Highest Brahman and there is no return 
for him. 

( Sutra 10 ) The Smrti also says the same thing viz. when the 
() occurs, the worshippers reach the highest place. 

[ 531 ] ( Sutra 11 ) Jaimini holds the view that the Brahman reached 

is the Highest Brahman; for, that is the primary sense of the word Brahman. 
It is true Brahman is Rftq and but it can be spoken of as being parti¬ 

cularised by some Time-factor or Place-factor, 

As regards the contention that suggests the worlds of Brahma¬ 

deva, it can be argued that Brahmaloka means here, Brahman itself is the Loka 
(that *is, is a Karmadharaya compound; it is cumbrous to take an 

expression as a Bahuvrlhi compound, when a Karmadharaya is possible. For 
instance, if dissolved as fiFn^af would put one in mind of 

two entities ( rg^ and ), which is cumbrous; but ^qf^ar would refer 

to only one entity, if taken as a Karmadharaya and thusw more acceptable. ) 

The Sruti also supports this view. here actually one qw 

is spoken of as many. 

Brahman, which is tH*TcT etc., can have various worlds associated 

with it, by its own free will, (stczr^r means ‘ totally 1 ). 

( Sutra 12 ) The Sruti by using the expression qt shows that the 

Highest Brahman is .meant. 

[ 532 3 ( Sutra 13 ) The passage also refers to the 

Para-Brahman (q^m means sfiR^and eff means-the inner Controller, ^i^). 
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Further, is described as and so it cannot mean the world 

of Brahmadeva. 


[533] ( Sutra 14 ) Badarayana gives his own view as the Siddhanta 
thus — 


(1) It is wrong to say that the worshippers of the Karya Brahman are 
taken along the Arciradi path, because the Sruti says q? Rrfcrewfsi. 

(2 > It cannot be said either that only the worshippers of the Para- 

Brahman are taken, because there is the Sruti-passage declaring that those 
who know the Five-Fire-Vidya are taken by the Arciradi path ( Both these 
views -1 and 2- are thus faulty ), 

( 3 ) It is better, therefore, to conclude that the worshippers of ( or, 
meditators on ) the Para-Brahman barring those who worship Brahman under 
some symbol (who worship Naman etc., the symbols of Brahman as Brahman 
or Naman etc., as the symbols of Brahman ), — the worshippers 

have no right to be called the worshippers of the Highest Brahman. 

(4) The general rule, whatever will (to sacrifice or to worship ) one 
has, one att ains tc that after death, clearly states the position. —The 
worshippers of PaScagnis go by the Arciradi path and attain to Brahman. The 
Symbol-worshippers, on the other hand, go in for a somewhat mixed Upasana, 
and axe not entitled to travel by the Arciradi path. 

(Sutra 15) The Symbol-worshippers are described in the Sruti as 
securing only a limited objective, not Brahman. 



v ^apart from the subtle elements. (The passage ^ 

in the Kurmapurana refers to the Yogins in the world of Brahmadeva 
and not the travellers along the Arciradi path ), 

According to Sankara, the last two Sutras form a separate Adhi- 
karana (6). The view of Badari is the Siddhanta viz. the souls are guided to 
the Lower Brahman, as going to is not possible in the case of the Parabrahman. 
These worshippers of the Lower Brahman in due course attain to the Highest 
Brahman, along with Hiranyagaxbha, the Lord of Brahmaloka. 

' _ Jaimim s view is that the destination is the Para-Brahman to which the 

armins are taken. ( There is no word like § in the Sutra , to 

snow that Jaimini s view is the Purvapaksa or is intended to be refuted ). It 
appears to us that the Sutrakara had to refer to Jaimini who was too big a 
person to be ignored, while discussing the nature of Moksa. (In IV. 4-5, 

similarly^ Jaimim s view is referred to ). Sankara very astutely remarks-_ 

Sankaraako reads , in Sutra 15 and says jRfaRWsrcr- 

q- Sahara is usually attacked for regarding ^ as the Siddhanta- 

Jaimrms view as thePur-vapaksa, which is not the usual 
order to be followed in the reactive positions of the Purvapaksa and tJbe 
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Siddhanta. We have already suggested above that it is not necessary to regard 
Jaimini’s view as the Purvapaksa, and Badarayana’s view points out to an 

exception to Badari’s view. Sankara spiritedly remarks ( Sutra 14, ^ ^ ) 

'TOWT ^ JTra^T: 5|fdSmf%, 

.. Sankara is on firm ground in arguing that any interpretation 
must take into account what is possible and reasonable, and one must not 
follow blindly any hard and fast rule. 

Reviewing the Sutras in this Pada (IV-3 ) as a whole, it is clear that 
they can be divided into three Sections :— 

(1) Sutras 1-6 describe the Devayana path by which the jBrahman- 
worshippers proceed after death. 

(2) Sutras 7-13 describe the destination (or, Gantavya ) of the 
Brahman-worship pers. 

(3) The last two Sutras mention the authoritative view of Badarayana* 
excluding the Symbol-worshippers from enjoying the privilege of using the 
Devayana-path. 

Ramanuja takes Section 2 ( Sutras 7-13 ) as referring to the Gantrs, and 
not to the Gantavya. He, therefore, takes to mean * the worshippers of 
Karya ’ which is quite unjustifiable (perhaps he was forced to give this 
meaning to Karya, as Sutra 14 refers to the Gantrs ). 

There is nothing to show that Badari’s view is the Purvapaksa and that 
of Jaimini the Siddhanta, Actually, Jaimini who is a confirmed Karmamargin is 
only indirectly interested in Parabrahman, and his view could not possibly be 
regarded as the Siddhanta. But as Jaimini and Badarayana were very well- 
known philosophers, Jaimini, the Sutrakara thought, deserved mention, when 
the destination of the Vidvat was being discussed. Badari obviously wants all 
Brahman-worshippers (whether worshipping Brahman directly or under a 
Symbol ) to be placed on the same pedestal. Badarayana improves upon this 
and declares that the Symbol-worshippers could not attain to the same desti¬ 
nation as the Direct-Brahman-worshippers, as that comes into conflict with the 
Tat-kratu-nyaya. 

Nimbarka and Kesava Kasmiria follow Sankara generally. Madhva does 
the same and makes it clear that Badari and Jaimini represent the Purvapaksa. 

Read the following comments of the different Bhasyakaras, on aupft- 
iSTcWSfT^ and 3W1 * 

— an%lf^rJT: 

mt »,..3*TW * 

flTrTT 5? ^TT^cl WPT 3JTRRT 1 

3qraRi«f ^ tiqgwrmSr iw 

Wr riFT 5T i 

%S5ldl5l3«Ri:. ftfT m WcT **r- 

«t% 

U 



IV. 4 


The fourth Pada of the fourth Adhyaya discusses the nature of Moksa 
which is secured by those who are entitled to use the Devayana path, the 
relation of the Released Souls with the Highest, and their functions and 
responsibilities. 

£ 534] The first Adhikarana comprises three Sutras, 

(Sutra 1) The question discussed is whether the Mukta after being 
merged into the Para-jyotis becomes manifest as possessing a new Form, or his 
own natural form. 

The Purvapakrin says that obviously a new form must be there, if 
nothing new or additional is to be gained by the Mukta, what purpose is served 
by the Moksa&stra ? If the Mukta is to have nothing more than his own 

nature, then Moksa would not be worth having. The Sruti itself describes 
Moksa as not merely the cessation of misery, but infinite bliss, knowledge etc* 
So, the expression must be taken to mean ‘ with the peculiar nature 

involving infinite bliss, which had not been there before, and which was 

acquired anew/ Surely one’s R^q is always there, it cannot be said to be 
manifest or acquired at any stage. 

- "The Siddhanta is — The expression must mean f by his own 

nature' 1 . If some new or peculiar form is to be secured by the Mukta, 
would be meaningless. A surely is not expected to manifest himself by the 
form of B, or by some new form. 


- E 535 ] ( Sutra 2 ) The Purvapaksin reads too much in the expression 

What is conveyed by the expression is that the Mukta is free from 

any, connection, wii^h the body or Karmen, and, there is the manifestation of 
his own nature.* 


[ 536 ] < {SSfei* -The Purtapaksin^says r—If mere exists 

in the state of Moksa, what difference can be there between the state of deep 

Sleep ( where there is nor connection with the-outside world ) and the state 
of Mukti ? 


The answer is that in the state of Mukti, there is the manifestation of 
t e natural attributes, etc., which is lacking in the Susupti 

-gate. In short* these*is the of the? netrifebtes fR, an^ etc., which* had 

been cramped Ufi on account of tfee^shaekles of Katman prior to Mukti. 



IJTfce second Adhikarana tomprfses only one Sutra 

(Sstra^),. The question discussed is—What is thq relation between the 
axamatman and,^te ukta ? Does the Mukta-Jlva consider himself to be 
dififerent from the Rara^tman ( who is as not different from 

vtbody is the ^ of 
the Jivatman, so the Jivatman is the of the Paramitman ) ? 
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The Furvapaksin says —- The Mukta obviously remains separate from 
the Paramatman— 

(1) The Sruti-passage sr^Fir shows that the Mukta-JIva 

enjoys along with Brahman; that means the Mukta and Brahman are two 
different entities. 

(2) ...qytj BTiqgqTcI ^ The expressions and presuppose 

(3) ...pq q retqq piar: f two different entities; there can be no gp^F or 

y with oneself. 

The Siddhanta is — The Sruti qtsqct--. really means that the Jlvatman, 

when Mukta, enjoys just the realisation of the true nature of Brahman. 
By admitting the between the Mukta and the Paramatman, qpq 

and q p pq can be adequately explained. 


f 538 ] The third Adhikarana comprises three Sutras ( 5-7 ) and gives 
the views of Jaimini, Audolomi and Badarayana about the nature of the 
Atman, manifested in the state of Mukti, 

( Sutra 5 ) Three possible views about the nature of Atman in the 
state of Mukti would be—the possession 

(1) of the qualities 

(2) of only t^ITR ( not ){ 

( m both these, there is no question of non-sentiency being associated ), 

(3) of both and %r. 

i 

Jaimini holds th^first view, because the qualities- are 

mentioned in connection with Brahman (^«i ^ qjgp^) and these are 
associated with the Pratyagatman as well, in the Prajapati-discourse etc., in the 
Chandogya , and eating, sporting etc , are associated with him. If, only fqfnq 
were to be the nature, eating etc., would not be possible. 


[ 539 ] ( Sutra 6 ) Aucfulomi (the same who is mentioned in I. 4- 21) 

bolds the second view viz. only jqfiR is the nature, as the Sruti emphatically 

says that the Atman is trq, srsrprqq etc. As regards the qualities 

* 

^q^qjcjpqxf^; mentioned in the Sruti, they can be explained as denying the 
existence of qualities opposed to them. Thus :— 


means that Brahman is free from q3«3R^pf any kind 
jqsrc means freedom from bid age 
fqsjcq means freedom from death 

T^tT^, apqqpr mean freedom from misery, hunger and thirst, 

qppjqq—having no desires not fulfilled at any time; and so on. 


[ 540 ] ( Sutra 7 ) Badarayana holds that as the Sruti mentions both 

and and as the Sruti is the final authority, both 

the views, that of Jaimini, and that of Audulomi must be accepted. 

It would be wrong to dub any of the two views as impossible*, of as due 
to Avidya. When we say fqfiqqq that means there is not even the Smallest 
^part of St man that is non-selitient. The means that the absence of 

connection with is not found in afty part of the Atman; that is, trqq&p: is 
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and not 3P93jRjo3jeR=f3^piqi (that is, rsfsrrin^ to tbe absence of" 
other qualities ), because that would come into conflict with several positive 

statements in the Sruti. A mass of salt is known to be saltish by the tongue, 
but the form etc., of the mass can be known by the eye; a mango-fruit is , 
but its skin etc., have similarly Atman can have as well as 

Sankara has a very short comment on this Sutra — ^sprft qTWTT*br^R^- 

*n^WH «tHwT *Nct 1 

[541] The fourth Adhikarana comprises two Sutras. 

( Sutra 8 ) The question discussed is — Is the activity of the Mukta 
( who is ) due to his ^NE<q alone or does it depend upon any additional 

effort or agency ? 

The Purvapaksin says — In practical life, we find kings and others 
(who are have to take recourse to some additional effort ( such as 

ordering their servants ) for getting things done. So, the activity of the Mukta 
should also be 

The Siddhanta is —The Mukta by his mere can get what he 

/ 

wants ; no other effort is needed, as the Sruti itself vouchsafes. 

— Here die t^per is as there is no other Sruti- 

passage speaking of any spimtrr. If there had been such a, Sruti-passage, the 
would have been only so as to accommodate that Sruti- 

passage. In the case of %i# tr^, the tuper. had to be taken as 

so as not to come into conflict with the Sruti mentioning the qualities 
etc. 

( Sutra 9 ) The Mukta has no one to boss over him. He is ( self¬ 
ruler). (This does not repudiate the over-all supremacy of the Paramapurusa). 

r 

Sankara takes this and the remaining Adhikaranas as describing the 
Vidvat who lias realised only the Lower Brahman; for, according to him the 
Vidvat who has realised the Highest* Brahman becomes one with it, and no 
further details are required about him. 

[542 ] The fifth Adhikarana comprises seven Sutras. 

The question discussed is whether the Mukta has a body and 
sense-jorgans, and if so, whether he creates them and different worlds at his 
will, whether ho could called omniscient etc* 

(Ssmdfl) Badari holds the view that the Mukta has no body or 
sense-organs, asr connection with these is bound to be associated with misery 
which the Mukta' surely does not experience. 

[ 543 ] fButra ll) Jaimini holds that the Mukta Thas a body and 
sense-organs, because the Sruti actually says th^t Atman become? three-fold, 
five-fold etc. This reference must be associated with the body i-as the Atman 
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is incapable of being divided. The Sruti 3RKK 313 iwisrq ^ ^513* must be 
understood to refer to a body not in the state of Moksa, but to the ordinary 

body which is subject to Karman producing happiness and misery. 

/ 

[ 544 ] (Sutra 12) Badarayana says as the Sruti endorses both 

and we must conclude that the Mukta at his will can have a 

body or not. 

gl^Uf—A sacrifice extending over twelve days. 

is a long sacrificial session, where there are several Yajamanas, and 
where the injunctions used are ( connected with the root or 3 ^ 5 : 

( connected with the root % with 3 n ) etc. 

—a sacrifice extending over several days where there is only one 
Yajamana, and the injunction is ( connected with the root etc. 

A sacrifice can be associated with both kinds of fjfqs; so it 

depends upon the sacrificer to decide at the commencement whether he 
wishes to perform a Satra or an Ahina. 

( Sutra 13 ) When the Mukta wills that he should have no body, he 
carries on with the body and sense-organs created by the Lord, as in a dream. 


[ 545 ] ( Sutra 14) The Paramapurusa sometimes creates the world 

of Pitrs for the enjoyment by the Mukta, as in the waking state. The Mukta 
also can himself create such worlds if he likes. 


; _ 

Sankara s comments on Sutras 13 and 14 are more to the point:—qgi 

mrfg^RT #%sh 1 ...wk i%wmi ^ 

Sankara takes Sutras 15 and 16 as a separate Adhikarana. 


[ 546 ] ( Sutra 15 } The question discussed is — Atman is atomic in 

size; how can he function in several bodies simultaneously ? 

r 

According to Sankara the question is:— 1 % w tc ^ TR 

Ramanuja’s reference to Atman being atomic in size is hardly pertinent 
while considering the relation of the Atman with different bodies. 

The atomic size of the Atman in respect of the body has already t been 
dealt with in IT. 3. 

As a lamp situated in one place envelops all places by its lustre, or as 
the Atman though situated in the heart etc pervades the whole of the body 
by his sentiency, the Atman can very well pervade different bodies. 

— the simile is explained by other commentators as under :— 

qqr rEf ct^TTWTcf SJgFimr 1 

C ) 
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^fT3RT^R--.3**rr^f * 3 *w ir^qt 5 rfas^*r 

g%» (^ ) 

qw sprNrsrars ^r^Tc?: arfqm t% 5W fcm ?H?5^3TTTm% 1 


C > 

—The gqg-Jiva is to be distinguished from the q^-JIva as 
follows:—The q^-JIva has a limited knowlege and so cannot have jurisdiction 
on bodies other than his own ; the g^-JTva’s knowledge is unlimited, and so 
at his will he could control other bodies. In the case of the ^ 5 -JIva, 
Karman is the regulating agency; in the case of the jpq-Jiva, his will regulates 
his conduct. 


[54?] (Sutra 16) The Purvapaksin points out that the Sruti- 
passage snfRTcJreT etc., says that the knows neither nor so, how can 

he be described as omniscient ? 

The answer is —The passage in question does not refer to the ipq; 
it refers to the ggfc-state, where the Jlva merges into the srffT ( the Parama- 
tmaa ) or to the state of death ( where is said to merge into the to ). 

f548 ] The sixth Adhikarana ( with which the fourth and the last 
Adhyaya of Brahmasutras, comes to an end ) contains six Sutras. 4 

The question discussed is the nature of the privileges enjoyed by the 
Mukta who is described as attaining to TO^ i tq with the Highest. 

£ Sitra 17,) The Mukta cannot participate in the activity connected 
with the creation of the .world etc. That is the privilege of the Highest 

alone. This is made perfectly clear by the Sruti passages themselves in the 
relevant contexts. Again, such a question actually does not arise, for surely 
the Mukta could not have been there at the the time of the creation of 
the world. 


The glory of the Mukta lies in his being able to realise the Highest 
Brahman as it is. This does not come into conflict with the idea 
of ^RTthi. Brahman is unlimited bliss, and the Mukta also 

enjoys such a bliss. (In the passage tp$t ^Tf^nwr, means the mind 
which illumines the objects of the sense; ^—to illumine ). 

^ [ 549 J ( Sutra 18 ) The Chandogya- passage s ^ 

Wch means that the Mukta, if he so wishes, can enjoy the different 
worlds supervised over by Hiranyagarbha and others. The Mukta Can enjoy 
whatever is associated with the manifestations of Brahman, but that does not 
mean that he can control the world, like Brahman. 

E 550 3 ( Sutra 19 ) As the Mukta has realised the Brahman, he is 
not subject to any modification, though he could enjoy himself in the worlds 
that are subject to modification. 


L -*->* J (. oufcra ) Both the Sruti ( ) and the Smrti ( sr gq R ) 

definitely mention the as the peculiar privilege of the Paramapurusa. 

The attributes ®tc., associated with the ate ultimately dependent 

upon the Paramapurusa. 
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[ 552 ] (Sutra 21) The of the Mukta with Brahman, comprises 

just the privilege of realising Brahman as it is, that is all. 

[ 553 ] ( Sutra 22 ) The Purvapaksin is afraid that if the Mukta is 

completely under the control of the Paramapurusa, it may happen that he 
would be required to go back to the Samsara, if the Paramapurusa so wills it. 

The answer is that the Paramapurusa who regards the Mukta ( Jnanin ) 
as one dearest to him, could not be so thoughtless. A return to the Samsara 
can possibly arise from Karman, longing or Vasana associated with the Mukta. 
But all these three could not exist in the case of the Mukta. In the Bhagavadglid 
the Lord, himself has given such a specific assurance, and who could possibly 
question the word of the Lord ? 

It is usual to criticise adversely Sankara’s position in respect of this last 

r 

Pada which according to Sankara describes the state of the Vidvat meditating 
on the Lower Brahman only. It is claimed that the Sutrakara could not 
have concluded his Sutras with the description of the lower Vidvat I 
Against this it must be clearly understood that the business of the Sutrakara 
appears to be to describe the philosophical position obtaining in the Upanisads 
and not to preach a system of his own. Hence, the views of Badari, Jaimini 
and others from whom Badarayana differs, are given due prominence. As far as 

r 

Sankara is concerned, the higher Vidvat becomes one with the Highest 
Brahman and there is no room to discuss his state any further; it is the lower 
Vidvat whose fate deserves to be discussed in the light of popular superstition 
and relevant philosophical data from the Upanisads. Sankara cannot therefore 
be blamed for believing that Sutras IV. 4-1-7 alone describe'the higher Vidvat. 

According to Madhva, the Released Soul experiences only joy and never 
suffers pain. Vallabha also sees in this Pada, the two-fold distinction among 
the devotees, those following the Pustimarga and those following the 
Maryadamarga. On the whole, however, the Bhasyakaras do not differ very 
much in the interpretation of the individual Sutras in this Pada. 
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(XV*) ^TSlfa® (X-X‘Va) OS 

(XVA)'W*afa° (X*VVvXX) xo 

(XO) SF^rf^Tfa® (W'A*) W 
I'M*) WWWfe® (X-Y-^v») W 
(xv) (X'X-M-vO oy 

(XH\) *U5Mlfae3Tfq® (X-X-X) ^°° 

I'M*) f^mf^Tf^o (vx-XX) V»* 

(X-XX) ^§T3r^° (VY-XH) OX. 



; 
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(iX’s) 

(iXX) 

0 X*) 

(iXH) 

(iXX) ^T?nf%^ifqo 

(M*) 

(nX <0 

(iv®) 

(v<r\) SRHlfa® 
(iW) gg^pnfa® 
(i*X) *rbr 5rf^:?rfs[o 





(*• 

V.<S-%) 1 

l°*X 

(V 

■v-n vix) 

VX 

(* 

■V-iu-'j*,) 

\$£ \3 

(V 

*w c -) 

Coo 

(■*■ 

■v*VX) <1 

0 xh 

(V 

X.V<>-VV) 

C\'* 

(V 

X-XX) 


(* 

■v-v-’a) 


0 - 

■vy) 


(v 

VH) 

*xx 

(*• 

\-Xv-W) 

XX* 

0 * 

W*) 

XXi 


(<iw) ^mr^qMT^fHTo ( 

(T^a) g^TnTStWft® 

(V**) sWwRTfeo ( 

(iVva) ( 

(ivi) sraftsnfto (; 

(w) ?raf^Tf^o ( 

(*i V) (X*v*v s -- v t)\i v» 

(l^l) SWNlfa® (VV^-X'l) ^ 


•VI®) 

i / ^ 

X-X-Va) 


•V'W) 

’A’- X 

•v-v^-Xi) 

A*A 

v-VX) 

VAX 

■x*v) 

*V 


(W) ^TcPTT^Tf^ 
(W) 

(nV*) ^TRri%® 
(Va’a) frafa® 


(X-v-VWV) W<s 

(vvv’O w 

(X*'*•*'#•-'#•'-«.) SX- 
(X'XAX) 


Usually, an Adhikarana is named after a word or words of the Sutra 
which commences the Adhikarana. This rule is not followed everywhere; 

d lai 1 is named after some word or topic more well- 
known in the initial Sutra. 


Sutra or Sutras Name of The initial 

in the the Adhi- Sutra 

Adhikarana karana 

♦ • 

(v-W) 3Teq^rf^iI tT^T- 

(WWVV) 3Tsrf?tTCcm- 3TT^T#SSTf- 

f^R*T or ^r^rf^jq-- 

c^sqq^lT- 

(\‘\'\S-\%) 3 TTt$*S 3 Tfsi- WIsp^T- 

('V -1 • x ) STTc^cTTFRT- 3 TTc^% r£T- 

f^PR"T *T53fa 

5TT^#tT ^ 

(Wl*) 3TTc3TT%R*T ?TTcJTT ^RTFcS- 

cTP5^ CTRT: 


(wxw) aiKwprrfsi- cT^ic^^n- 

?WR15^T« 




Sutra or Sutras Name of The initial 
in the the Adhi- Sutra 
Adhikarana karana 

• m 

(y-V\j 'it) 3TT ^cgTRTT- 3?TRT =3T 

(v*vn) ^rcsmrfe- gtfa f^rX 

wr ercfqc^m 


(vvu-xv) i^siT^rrf^^T 5rrnsa«ri3- 

TRTT 

(V»MVXX) 5 f^anf^¥^>T tf ff^TTFI 

dSCrAsil* 

?tptr 

(WiW\) 3*rcfeirTfa- sr ?qwfisfq 

f| 

(wxvV*) 

fsrOT 
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Sri-Bhasya 


Sutra or Sutras Name of The initial 
in the the Adhi- Sutra 
Adhikarana karana 


(W') 


( VV=l) 


T^f4«r: 

f^TT^TfSR^JT 3T«TRTt sTfl- 

fstflTOT 

%r... 

qTj^mftTRq- cTTf^r rf'-MT 

SIT? 

(v V ■s'o-v'i) qr<T j -rtnqng <r^h 

s» 

( 5 * 3 .i<v\^) ^Tc^rfeR’jr qc§*wrq§r- 
(*-w-^) Mdl4> 1 faqscn ?r 5Rft% sr f| 

sr. 

(W’V}^) S#3p?rfc^Tfe- VT 5RpjR^T4Fk 

aFTTSc^rf^- 5TW 

STFTTf^R'JT 3 TtT T4 5fT J T‘- 

5TTiTt?Tfqfq- 3«TT 3F1J: 

•*.v. ,J i 

fl-difSl+^^r cFTR: JTPtr 

3-frnr 
^ gfwtssT- 
... 


(VV»**) 

(W-v}) 

(V**M) 


Sutra or Sutras Name of The initial 

in the the Adhi- Sutra 

Adhikarana karana 

* 

(W^v$v) ^T^^ierif^- 3#g ?m- 

VW'+TFl: 

(W*) ^FTSTc^fcqf^- aftTT: 

afgqrf: 

C**VX) zrnifamw crf^ftf^i ^n-. 

(w-d-'n) 5T =nqfq>q- 

2«rgq^iT3. 

f^Tfw;w 3FtTCT 3 

33SS'- 

(VVV^) ff 

(vi v-^) ^smc^Tf^i- * f%^5^Tf^r- 

q**r ^zf ... 

( W^A) 5T^Tf^%3Tf^- ’TMT 5IS3Tf^- 

(\ \- u A-W) *TT3Tfa- 3 TTc?R: 

vrr^TT 

(wi*) f^sTqftflr^r- n^r f^rmft- 

qRW 5TfT... 

( \ • ■v* ^ ^ 3T?J^ 

( W-TV^) 5T ^tq&TfT* 

q^T 3fq... 

( VV.^s) ^^TFRFTTf^' ^ 

^mraT-. ... 
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Sutras 







m 


3? 

1 

arm^R^qo 

(x-x-n) 

*^X 

3# 

(X‘X**X) 

\sY3 

arfwqo 

(X‘Y*c) 

XXX 

ST^To 

(X-y-v) 

^XT 

3T%HTo 

(vvxx) 

xxx 

STSFRfao 

(x-x-xx) 



(X-Y-^) 

XYo 

3T8JWm ® 

(W) 

Y 

amfiw® 

(X*Y*XK) 

XX ® 


(y-vtx) 

XXX. 

3m^m® 

(vw) 

•< T -X 

8 F«m^T® 

(X* Vy) 

VJVS^ 

amr^TO® 

(y-'M'x) 

XXT 

amre^T® 

(X-X^X) 

X 5 ^ 

amn^f® 

(X-Y-YX) 

x*x 

3#^° 

(w) 

XHX 

amrift® 

(y-Y-XX) 

X®HX 

3TfF5 

(x-xv>) 

XXX 

arf^m:® 

(VVXX) 

C Co 

3T^5c3f° 

(y-VX) 

x^ 

arf^Tfx® 

(X-Vix) 

V6C 

W4 

(x-Y*x) 

\S^<£ 


(vx-xx) 

YX* 

3T3^ 

(w-n) 

*XX 

amfNR® 

(X*X*v*) 

uYX 

am tr^ ^ ft® 

( w^) 

YY C 

argqq^® 

(vv*) 

Xy« 

3m ^ =cr *{o 

(WlX) 

XX 0 

arg^n® 

(VVvc) 

XX<1 

am m?ft® 

(X**Vx) 


sig^® 

(V* 1 V^>) 

XYR 

am tT^ «T<> 

(v-v*x) 

^ oY'J 

. arg^^fo 

(vvxi) 

X<:<£ 

am tT^f ^no 

(X-V'u) 

c ^\s 

argute 


X*^ 

sm ^ ^ri° 

(vv^) 

X<£^ 

a^m r° 

(\*-\%) 

Ax 

am ^ srrmt 

(vvv*) 

XX*\ 

aRd^ OT° 

(VV , I=) 

X^X 

am *n^® 

(y-VX) 

XX* 

3Rxrt =m® 

VV-5',) 

xx® 

3Trf: 5#° 

(x*v<s) 

f \ 

c°\ 

3FtRT HrT® 

N ^ 

(VX-XH) 

cc\ 

am^m® 

(v-vl\) 

*1®^ 

aRcRT ft® 

(vx-ix) 

v»1X 

amf^am® 

(V**') 

«0 

' V' 

aFcrcfR® 

(vxmx) 

XXV 

arf^XIFC 

(X-X-W) 

%o6 

aptHtd® 

(vx-x*) 

XXY 

amt*P%® 

(X-VVx) 


3FdW4® 

(WXl) 

3o 0 

amFmft® 

(y-V^) 

XXX 

* 

3Fcqm%® 

(x-x-xv) 

X^x 

aRTT^H® 

(V’.A) 

Xy^ 

aFwrnm® 

(X X*y) 

X^ 

3T*rmt 5T® 

(vvx) 

V 

\ 

Biwraict® 

(VVX) 

c*\ 

arc^cm® 


XXX, 

^mgf^mt® 

(X-X-*) 

X^ 

ammfao 

(vw) 


smqm^® 

(x-vtx) 

^'JVJ 

3TT^ 3 ® 

(vvxx) 

xx* 

amW^TT 0 

(W») 




Slr-Bhasva 


. - _cm 

(W^v) 

38* 

smrrcs® 




(l x-ix) 

y3€ 

\ V 


(X*V^) 

<£ x ° 

mfao 

(V* IS) 

xx* 

arfq 

(VVIX) 

*1X 

arft sn® 

(vvxx) 

*xx 

arft m 

(VVVx) 

VSX° 

art? \ 

f WR’s 

VX*yy 

3.X.3o 

N \ 

Y3<: 

vs tfvs 

XV* 

i 

srrtcn <r® 

v 3 • 'tf* 3 VS ' 

(VVi) 

l XXI 

BT5Rft^T° 


1 ° X’ 

3RRTW 

(X-v-^s) 

XH^ 

3WR «1K® 

(y-Y'I®) 

1 o Yvs 

3T^e%o- 

(V'**\y) 

<AYY 

arfanft® 

(vvx) 

'xX'x 

3rf*FT%ft® 

(wx®) 

\cc 

8TM^T«> 

(vvii) 


ST^PWTo 

(VV«) 


3Ff^T® 

(x-vn) 

c*\c 

ST^Ro 

(X-V1y) 

d 1Y 

srjkifto 

(v-X-1) 

vv 

3Tr€^RT° 

(VW) 

X*\ 

n9 

(vvv°) 

yXX 

aRf^T^o 

(v x-v\) 

U’sX 

3Rf^<> 

(vy*^) 

’xXl 

arfWto 

(y-Y-y) 

1 0 Yo 

arf^TFTV 

(y-V'I'x) 

1®X® 

8TT^fR° 

(V*-V*) 

v>^X 

3TS^° 

0-vW) 

*XX 

BTTJTff^* 

(wvx) 

x^x 

3TgffT3T° 

'O 

a vx) 

VS£^ 


(W**) 

VS^\o 

#W3« 

(v-X-x) 

*11 

arafcrs® 

(WX®) 

X*X 


(X*1*>») 

HX* 

«R57T<> 

(VV1*) 

xw 


srarSf^ft 

^X*Y* 1 °) 

Wi 

srf^cT § 

(V-3 H) 

VJ o 7 

3Tf^r^r° 

(VVV®) 


3T^ ^fa® 

(v-V1l) 

^o o v 

STT^RI^tT 0 

3TT 

(l*1*XX) 


3TRH% n?° 

(WX*) 

X^Y 

amnntqf® 

(l*X**X) 

yX^ 

3THK<® 

(*-*x) 

XV* 

anfNlf^T® 

(y*X*y) 

WY 

aTTcnfV 

(v*-vx) 

^Y*a 

aTTcJ^fcTo 

(X-X-1X) 


3TTc*Ti% ^ ° 

(VVX*) 

XX'x 

aTTcW^ 

(X-X-1H) 

-s^X 

SdcHT m>° 

(y-y-X) 

•\o\6 

am*rft <£T® 

(y-1*X) 

X^X 

^WK° 

(X-X-Xx) 

c X'J 

anf^lTf^® 

(y-1-x) 

X<i^ 

arTRHFT® 

(VX.1*) 

c\c 

am^T® 

(1 1*1X) 

\S\ 

3TH^T^® 

(X-X-li) 

c\\ 

3TR*m® 

(X-1-1®) 

VS<£VS 

ansnTft^® 

(l-Y-l) 

YvsX 

am: 

(Wll) 

vsIX 

an 5RFTT° 

iy-1-lx) 

X^X 

anflT^T t^T® 

(x-X***) 

VJ^O 

amR%%o 

(vx-XX) 

X^o 

anicc^qfao 

(X*y.y<a) 

XX* 


(v-1-l) 

Xv»X 

amft^T: n° 

C*-v*) 

X^Y 

8T|^cf» 

(vx-ix) 

*1*X 


(l*X*1*) 

yXI 

^mt® 

(X*VX1) 

X^X 


(y-viy) 

XXo 

^R5I® 

(X*W) 

X'Jo 


(X-X-1X) 

c'xX 


(vv^) 

^x® 

^RT*T® 

(wxv) 
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(x-x-xx) 



(X-X-’a) 

XY^ 

gcstpiwio 

(x-v.xx) 


^csfclPd^ 0 

(x*x*x°) 

V3*^ 

3rP° 

(X-X-X'V) 

V * o 

3fRT^° 

(x-x-x<0 


^frd?n o 

(vv^) 

$v*X 

^cTfqgo 

(X-X-X'X) 

*V\ 

hxwrt 0 

(X-X-XX) 

v-n 

3q%Xl^° 

(x-x-x*) 

x^ 



*xx 


(x-x-x*) 

£\3<£ 

sq'i'W 0 


V x y 

3w| ^ 

(X‘**XX) 

V*X 

4H<j>fsb^c( 0 

(WVi) 

\$X £ 

sq^fRo 

(X*X*Xv) 

X X X 

3*RR[TCt 0 

(X*X**a) 


OTf^Rfo 

(H^°) 

o o 

^TT^RTfl 0 

3*Rm =q 

(vvv*) 

C (X-X-X\) 

( (x-x-xx) 

^x^ 

c xx^ 
\ x^ 

^oqq^IJo 

(X-X*XX) 

*V\ 

swnfq 

(X-X-XX) 

X * y 

f|<> 

(x*x*xx) 

xx^ 


(X’V'X'*) 

syX 

STTc^R- 0 

n; 

(X-VVi) 

^XY 

3TT° 

(vv*) 

*xx 

TT^R qto 

(x-x-x) 

\S* 

TT%R f^T° 

(X-X-XX) 

,J V \9^ 

n%?r *re° 

(x-v-x<0 

V\X 

^ ^Tc5TT° 

(x-x-xx) 

\c\ 

t^gfxR 0 

(X-*-M) 

^vav 

^w=5 o 

(‘tf*Y*\a) 

VW 


(X-v-H*) 

V»X 




2SR 


*K 


qjj*RR. 

(X-X‘Y°) 

vx^ 

c^‘ir^- 0%0 

(x-x-v*) 

X^V 

^TT XtlfTT 0 

(x-x-xx) 

«Vx 

+^ +W <= 

(X*X*y) 

^Vo 

^?crRo 

(X‘VX°) 


^TWFt° 

(X-y*x'a) 

\YX 


(x*x*xs) 

xx^ 

^TRT^tcT 0 

(X-X-X^) 

c\H 

qJTJR ]^3 51 ° 

(X-X-v) 

\xx 

^qrlpro 

(x-y-Xy) 

vx 

3TR =)TX 0 

(v-X-X). 

X*> X' 5 

^FTT'^TRT' 3 

(X-X-x^) 

» 

qrrcfeR® 


X^X’X 

^TST° 

(x-x-yx) 

'3Y'l 

^TT^Ft 0 

(X-Vtf) 

V3^v 

fc^T5R<> 

(x-x-x*) 

XXX 

f^WT'XT 0 

(X-V.'tf'a) 

V*X 

S?f^Ic3T« 

(X*X*Xy) 

vX° 


*T 


4|faXK^T° 

(x-X-xy) 

VX^5 

■nfcRTwr® 

(x x.xx) 

x^^ 

*RR*FI 0 

(vvx\) 

<;vs\a 

jrwprrc> 

(X-X'XX) 

\X<S 

?T I TT 5 T 5 t° 

(x-x-xx) 

\S^ o 

3fT ST^b 

(x-x-xx) 

X^<i 

rnor^Jo 

(vv\) 

XHX 

nFWRRS 0 

(*.M) 

yo 6 

nrni^itTo 

(v^x) 






(X*y*\) 

vaX® 

wx° 

(x-y.c) 

YXo 

■3< u nfxra° 

(VV\) 

vai \s 

^TR^ 0 

(X-X-X*) 

sa^vs 

f%fcT cFRT® 

(y-y-*) 

X»^x 


eJ 


■3’° 

(x-x*x<) 

c^ava 

54™"Xtfip=n o 

(x-x-xx) 

XX^ 




^T5rf%° 

3PISTPTK 0 

=3T 

(S-Y-SX) 

(y-y-S'-s) 

O-vv) 

_Tb _^_ ' 


_Q_ Ci _^ 

%d° ('l 4» S vs) 

V ^ ~ \ 

on^wsrtiwipmra v i n<; 

|Rcdr?° 

0 ‘Y*y) 

ftcT tT^ 

(a X-ss) 

^fcRi<qfa® 

(a-y-sx) 

T^tfcrw° 

(S*Y*s) 


(s-x*ys) 


(S-S-A’a) 

* «ftfciR| *TT° 

(s-X-Xs) 

5^tfrpsf%o 

(S*y-s*) 


a 

rT ^srt® 

(W-Va) 

cRifstfcr® 

(A-S-SX) 

<o 

(3-y-y) 


OVX) 

fUT^aiT o 

(s*s*y) 

n'oiel'b ® 

(a* 4* , 2 ) 

d’TTft Cl o 

(vs-sx) 

dctdl+l |=*m<> 

(X-S-AA) 

cr«TT 

(X’Y.Ay) 

cT«TRIMp|o 

(X A*Va) 

cHTT STTHT: 

(A-y-s) 

d'nRpWT 0 

(y-S-SX) 

cT^fRc^To 

(S-Y-3) 

d^rRST® 

0 i-s) 

cT^TR° 

( VX*X"*) 

d^TRt'K 

(VA-v») 


(A-X-Sy) 


(A-VS'a) 

d^°^Tho 

(X-A-AA) 

d<nNlclt 0 

(v* A • 4 ) 

g|«rqfq o 

(a-x-a'a) 

^hy^iMo 

(y-A-SX) 


Sri-Bhasya 



cT^pTCHA * 

*a A A 


AMX 

- k dX'^a^T° 

SAY 

! d£cl> f%° 


df^A° 

HU 


3 ’vs 

cR*r: sr*r® 

V4 A 


vs’ V 

d^T R fd<> 

vs£ 3 

k | 

dTfn 

4A’A 

jp^T 5 

YXA 


MX 

d^TIcl^AT 0 

Y’aA 

SRT«IFta® - 

K»v 

^TTcJpFcdTo 

vsXH 


Vvsvs 


SX'A 


S®AX 


ASX 

^Prfd=d 

M’a 

X^TTd 

vjA o 

vsAY 

31A 

AM 

3 

mx 

^j%o 

'AX 


A <SVJ 

^Vq|cy l^o 

v 3 

V 4 3 


vsvs^ 


VXA 


4o V 


vs^V 

JT° 

MA 

sjTRT^I 

MX 


S ot >X 

,, v-»T 'h'H^Rlo 

vvs 

* R ^J;o 

A° AS 



(vs s'a) 

(X-y-yo) 

( A*y*X) 

(X*A’*s) 

(S'S**) 

(y-a-X) 

(y*Y-SX) 

(A*y*sy) 

(y*a*Sy) 

(X-y-a) 

(W^l) 

(A*X*S®) 

(s*Y*x) 

(3-S-A) 

X*S*A° 

x*x*xY 

.y-X-SA 

(y-y-a®) 

; vv* 

(X'A'S*) 

(S-X-SX) 

(A-S-X) 

(VV^) 

(X-AM) 

(s-x-s) 

(y-y SA) 

(X-A-Xs) 

0 *v <0 

(s-x s'a) 

(y«s*4) 

(A-X-X’A) 

(Wvo) 

(y*X*SX) 


2^ 

M X 
A A 3 

AX'a 
S o *1 
A'a <C 
SS\j 
S ° 4 A 

v»X’a 

1 o o A 

*.X<£ 

v*A 2 

MA 

44^ 

v5 VS <£ 

vs A 3 

AX® 

S®XS 

S o'-^VS 
4YY 

4XX 

YAS 

wee 

An n 
j ^ i 

4 o 3 

2 A’ 
S°Y4 

4 X^ 
Vo A 
YAS 

A 4 V 

XYX 

XAX 

S°XS 
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OT. 



TO 

q 5J qqfo 

(VVXX) 


aoflRXT® 

(n*X*w) 

Y^Y 

=3 

(VWo) 

x x ^ 

q?gx*n® 

(x-x-xx) 



(x-'tf-M) 


qqtl^o 

(x-x-x) 



(vx-s) 

*V»X 


(v-X-XX) 

T®X° 

«T cjdW 0 

(X’X*x<j) 

MX 


(X*X*X°) 


?T 5Rft%o 

(v-'i-v) 

MX 

*rqg <r® 

*o 

(v Vvo) 

\3Y 0 

n 5#a° 

(vx-x°0 

*X% 

arrf*RT° 

(X*X*y) 

^°?s 

* 

(wm) 

* ^ X 

aXTOtl® 

(X-v-v) 

^YY 

* 

(x-x-X*) 

XXX 

crfX^iWK 

(X-Y^) 

^Y^ 

fT ^T <HW° 

(X-X-XX) 

Mi 

aXw q ?I® 

(x-x-v) 

MX 

5T 3T 5^o 

(VV*) 

^Y^ 

qn^c^o 

(X-v-VX) 

sv 

^ eHgf^o 

(W**) 

v»M 


(x-x-xx) 

«xx 

?r ^T 

(x-x-m) 


S*Nfaqr® 

(X-X-Xy) 

c\^3 

if f^o 

(wx) 

V3 o \J 


(X-y-X) 

MX 

JT f^ST*! 0 

(VX*v) 

MX 


(X*X*H) 

XV\ 


(x**-xx) 

V X 

^t° 

(3*’*Vo) 


3 4tRI^T 0 

(X-X-*\) 

MX 


(X-X-X*) 


* Sqptift® 

(wxx) 

c o c 

<^f^o 

(X X-**) 

4P- 

5TTOT° 

(vvm) 

\$\C 

sqffATO 

(x*x*x <0 

MX 

JTTmRt 0 

(x-x-m) 

*V\ 

SfMt 

(x-X-xx) 

MX 

t . 

fncfrr #® 

(VX*Xc) 


a^nq 

(x-x-x®) 

\VV» 

JfRT 

(x-x.m) 

MX 

sm^lK 

(X-X-^) 

XM 

4ld^W*T® 

(x-vx) 

XVx 

WR» 

(x-x-x^) 

« 

^TFTT=f ?® 

(VV^) 

* Co 

M4-|ill^^I° 

(X-X-Xy) 


snMrm 

(V*-XX) 

MX 

aTTxn^3° 

(x-x ^) 

xsY'J 


(V=M'V) 

$vs£ 

aarren>* ; £rx® 

(X-V s v'») 


fac^® 

(VVXX) 

t c c 
■* t X 


(x-v--=x) 

HXX 


(vx-xx) 

MY 

a$ctaT® 

(X-V’^i) 

i^x 



^ X X 

Mfcifnf%« 

0-v^) 


ftafaTC® 

(V^) 

^oo 

afrits® 

(v^*) 

X’A 

%fcl® 

(v-vv) 

X®XX 

Mlds1[^I° 

(VX-H) 

VJ^j O 

^d3° 

(X-X-X^) 

XM 

afci^rpr 

(X-V’A) 

- t 

c\\ 


(v*VX) 

^ o o © 

a%%^1Xr° 


Xoo^ 


(VVXX) 

■ 

af^s^n® 

(v^.^x) 

» \ 

W 

HlMWTcT*. 

(v-VX®) 

°i o oV 

Rcqsfa° 


X®H^ 


q 


a?# sr® 

(VV^) 

\3 


(W^l) 

MX 


(X*X‘>^) 

* 

^®X 


(vvn) 

\V\ 

a^a«r® 

(Y'Y^'a) 
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SB* 





(vx-vo 

v»*AH 


(VY«\») 

Y'A® 


(VMX) 

Y3 o 

TT73TfX *IT° 

(H*Y«^) 

\SVS<J 

JTFmite 

(X-VX) 

\3\$^ 


(x *mx) 

/ ^ ■•■v ^ \ 

^^Y 

arnw’TT 0 

(V^HA) 

xnn 

TFTPTR 0 

(3*H*X) 

Co ^ 


(Vy-^) 

Vv 

g^i: TfcTiFT* 

(y-*-H) 


fstoRK® 

(H^i 

^X 

S^taSPT® 

(vX-h) 

X*w 


<K 



(X*H ,e l o ) 

Co C 

tJKWR 37* 

(H^) 

^XX 

^Rf^To 

(X*Y*Y.s) 

\^\ 





*T 



(X'Y*y X) 

AX*A 

WER® 

(y* V*l •*) 

\c\ 

f^PT: TT^t 

(X-H-XH) 

<XH 

2 RT =7 3® 

(H-MA) 

vsYo 


(y-Va) 

\c\ 

3RT =7 5IT® 

(VV’lo) 

X^H 

STF^TT %o 

(y-y«^) 

VY^> 

2 &=r fir* 

(y-V'U) 

A^X 


*T 



(vx-xi) 

cv>\ 

*TT^ 3T3T* 

(X*Vv») 

VJ^X 

3TR^Tc*T° 

(VVXo) 

M\\ 

*IR *tf*T® 

(v-v-^n) 

<}oY<S 


(h*x*^) 

VJ^CJ 

*tr 5 ^r* 

(Vx-XH) 

y*aX 

^Tf?H: 7® 

(y-VH°) 

XoXX 


(X»y*HH) 

AYA 

ft° 

(^•Y.^i) 


*T% %t° 

(h-vxx) 

XHX 

#h 51 tk* 

(X-Vk'j) 

^ J 

vsAS 

*n% mn&& 

(vy.'iy) 

W 


* 


g$TT%R° 


xxa 

^Trg° 

(h-h-x) 

Xyy 

»dS cFf%: 

NO 

(y-H**a) 

^ o o o 

i 


X w 

(y*^*^\9) 


^ 3SRTT* 

(vx ,v 0 

xavs 

wfar* 

(h-h*w) 

XX'J 


(X*X*Va) 

A<)<i 


(VH-Hy) 

X^«i 

^wA*im 

(vi V) 

HAc 

Xrl: 

(X-VHX) 

vsAA 

$WA*MF*I: 

(vv^) 

\o C 





(VVy) 

XAX 


(x*x*yx) 

A° Y 


(H^X) 

vjXX 

^RffRr 


A \»<2 


(X-H.'IH) 

c'i'l 

55faRrf° 

•O 

(’•vxx) 

^ Vo 


(vx.h) 

C*\ 




»TteF777%® 

(H-l.'jY) 


3^tfcT® 

(X-v-^a) 


WR» 

(y v-m) 



('i-V-'i'A) 

'AX* 

TO f^O 

(y-VIA) 

AAY 

^R3F#o 

* » 

('«’-' : <* ,; i) 

AAX 


* 


TTgTRTT® 



*TRrf^7° 

A 

(VVXo) 


f%7*yr® 

(wxi) 

xx^ 

qreqmfd; 

(h-X-yX) 

v*Y$ 


(X-X-'a^) 

A^Y 

Mk. 

(vw) 

AV 

f^r^iRTo 


HAH 

rw v 

(H 1 «) 

xxh 

fa'bRR® 

^ w 

(v-Y.'i^) 

I^X 
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TO 

feUMlft® 

(V^-vi) 

w 


(V v*^) 

V»\t> 


( W v n) 

V\ 

fef^f STT® 


^Yvs 

feWT° 

(’•Vv^) 

vs 

Mmif 

(Wy\) 


fesrirT^nWT 0 

(v-vv) 

$V 

fe*TFT'> ^1° 

(V*-1l) 



( W^*) 

yyH 

forf&RT* 

i(vh) 


fe^fe =Efo 

(V.3.^) 

<Jo3V 

fe^pJT%^EIo 

(VW v ) 



(vvn) 


feWT5° 

(Vv-V) 


faded R 

(v-Vvj) 

V’v'J 

faftdcdl 0 

(V'#‘*^) 

W 


(HV) 

0*> 

^TO»t 

(vwo 

£%\ 


C*-vh) 




S*\ 


(VY*n) 

UUY 

%RR: *TT° 

(VW) 


W^fo 

(H^) 

^Yo 


(VW) 


s?ffe^T«» 

(vvx) 


^fd^+t 0 

(VV*v>) 

VS^o 

s*ifefid o 

(X VXS) 



(M-W 



(vv%) 





stf^rcTO 

(VH'*) 

v*A^ 

51°^ fRfo 

(wv*) 

YY^ 


(vvV) 

}Yo 

w^srat® 


«>V 

5I5^¥%o 

(vv^) 


Jtte 

(VV^X) 

*\\ 

Us^wf: 

(vm) 

\A^o 

*TOTT^° 

(Vv^v*) 

W* 




TO 

« 


(vv^) 



(vvx) 

o 

ft&ar 

(vv*®) 

<>V* 

?r° 

(vvu) 

YHY 

^Nc^rci° 


\w 


(VH <0 

*\\ 

1 

f VV«R 1 

' \'\t 

j 

i ■ — 

\> 

<v^ 

* 

« 

err 

- —- 


4^3 5T° 

(vvv») 

%V\ 

_-TV_<N 

f?lWno 

(vvv>) 



(W**) 



(V™) 

VJ^«, 

* 

[ 



(W^) 

c*% 

dd*TM | «,cj » 

(y*y* 4 ) 

VYt 


(VV«) 


SfT#° 

(V**lu) 

V 5 ^\» 


(V*l) 

Co » 

% 


(vw) 

\c\ 


(y-y^) 

vW 

■ysj-rMi^o 

(W^°) 


^lf« 

(vw) 


*Wfr5IT® 

(VV<s) 

^Y'A 


(vvn) 

\ 5 <S^ 


(vvxt) 

Y^\ 


(vv^) 

W 

sr n%“ 

(Vy-y) 



(V*^) 


^W^FTTo 

(vvn) 

%S\ 

m#i: 




(WX*) 



(vvn) 


WIWW* 

(vw) 

YY^ 

^Tpn rt° 

(y-V*) 


3RRTTCT3 

(VMl) 


( ^R® 

(VVI*) 

\u 

*^5T<» 

(W^) 

W<\ 

^mTg° 

H^) 

\*\ 






h^rtiX® 

SI?R 0 

giajF^® 


SEfT^® 

■W I'M I'-’M IJ 

«|4MI3° 

SS05° 

g^%5T° \ 


55 c ^5To 

5 

3WT® 


ft S® 

<r® 

^$3° 

?pJM« 


(X-*-X*) 

(X-X-XX) 

(VX-x) 

(x-^-xc) 

i\*-\%) 

(VVT) 

(vv^) 

(X‘*'XX) 

(x-*-*x) 

(X-X-Xv*) 

(X-y-X'x) 

(vw) 

(x-X-x®) 

(w^j 

(x-x-xx) 

(X-X-XH) 

(vx**x) 

(x-y-^) 

(V-^) 

(x-x-x) 

(x-x-x^) 

(y-Vy) 

(X‘*-Xy) 

(X**‘XX) 

(x*x-\x) 


Sri-Bhlsya 


TO 

W 

X*X 

«£YX 

Wx 

SVt 

W 

XX^ 

W 

SX'* 

X<£vs 

'rf'iv 

*XX 

X°X<s 

XVx 

Y^ 

Y<£^ 

^o#Y 

c<* x 

4\x 

XAX, 

SYX 

V*£ 

<XX 


SSTFTTft^® 


<R<Prf ^ 


=51 

swrft ^ si% 

*Vwi ,j r® 

?*£ 0 

£33F#RT® 
£WRT ^t® 

p^TO° 

ftrrtci 

tq I f+W: 

^ l-VN 0 

3?T® 

pJ^SJ® 


(X-X-Xy) 

(x-X-X) 

(X-X-*X 

] X-X-XY 
(. V'X’X® 

(y-X-XX) 

(x-x-x\) 

(X-X-XX) 
( X-X-X 

■j x-x-x** 

(. y-x-x® 

(x-x-x) 

(X-X ,v ) 

jx-x-x® 

(x-x-x** 

(x-x-xx) 

(x-x-xx) 

(x-x-x) 

(y Y-XX) 

(x-x-x®) 

(X*Y*Ytf) 

(VY-^) 

(x-x-xx) 

(X-X-XY) 

(X'X**) 


23* 

XYx 

x**^ 

VSY^ 

vs 

X o o <2 


v *\ X 

X*X 

x*x 

VXX 

x®x** 

XV* 


vao ^ 

(v>x 

Ixxx 

*\6 


\3^\> 

<SYX 
X ®M 

X'aX 


6^\ 

YYo 

x** 



Appendix C 

Index of Quotations 

TO^i&gdH'i ^Tfqs r ^ \ 

c 

[ ( l ) 5POTt afl*U ( %. VVtfN* ) ( ^ ) ftW ^TFIi (^. Wc-vo% ) 

( ^ ) gcfcfr 3 f TFT* ( 5 . ^ )] 

m 


HPTT ( 5T. ^ ) 

3T^# ( 1 *) ($ ) 

3T^4 ( 3TT. ) ( S ) <tcv» 

mt cTc^t m ( 5 .) ( 1 ) i~y 

aRSftrmf^r (^qr^to )(sn. )U) 

W ( $) Y.SY, \X£ 

3T^TcTO: (S') (*) X'Jo, y^ 

(^) *XX, 

(ft 3 

3Tf^W?T (It m. ) ( * ) yy^ 

3T^T^RS: (*fkll) ( \ ) cel,, W. 

srfaH($.)(*) \^, X*X 

(^. 3TT. ) ( * ) W 

srtrrt sfcf (cTT, 5fT. ) O ) 

3Tf?F#S...(#. ) ( ^) 

arfUmrf^ (sr. ) ( \ ) v*> 

s^RN-. (%©)(*) XV (^ )»'\\, 

3^t^gr«^ (%0 ^J.,) ( ^ ) $$Y 

SPTl®l*Sr (f. K ^ 

s^teWW (^TO )'(*) Y\%, Y^"W 

(*%. ) Y^ 

ar%cT=TT ) (* ) $<u 

3^5^ ( f« ) ( ^ ) Y^ 

—(%. m, ^ro ) ($) 

( *%. ) ( *) '‘•V*, Y*,$, V% 
3T^TW^( %. 3IT. ) ( * ) 

aT5Ttte: (qiT&) (*) 

3RtSfq SPT, ( *fhfT ) ( * ) \^Y 


OT. 

mt i &—(ft 3TT0 ? 5T[0 ? *%.) ( l ) 

VX ( * ) YSY, yV, VI 
3WR%W^^TT<—(5TRI5R) (D^Va 

sr^n^rt^f—(s?ro) ( ^) Xyx 

3MWIK( «f?T0 )(*) Y£<^Y^(;no) 

(uio ) ('X ) 

3 ^: 5icqsr ( 3TT. f%. ) ( ^ ^ 

) (t) vy 
3Tcfm^k<'J|) (R 3 . ) ( \ ) V% 
3fdlSr3R|^ ( fO ) (\) 

3^t (snwqrrc) (t) w 

amtl (®r.) (^ 

smtsf^T #%:..( ?f|cn) (\) 60 9 ^ o ^ 
3#S£W...( \ ) $\ 

(UTo ) ( ^ } \*\\ 

m (f. )(\) 

mm 3^n (I-) ( l) ^ 

3^ ^TTT^t^pl (f.) ( x ) 

37«r ?n 5TFT ( ) ( * ) 3^vs, ^3Y 

3T«r CRT 3r4 (‘^10 )•( ^ ) Y^ 
m «RT (UTO ) ( ^ ) y'aX, y\^ 

3FT treq (%. ) ( l ) ^Y, ( X ) ^ 

3T«r ( f. ) ( ^ ) 

X^Y ( ^) 

3T2T Tf^r (qrr., f.) (^ ) ^ 00 ^ ^ooy 

t m gft: (f.) (3 
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3PT ?! STT^TT (^10 )( 3 )'*\% (\) *\° 

am q ^ (^r©) (3 ' 5%<i 
am q ^ ^<£7 ( s3T© ) ( ^ ) 
am q ^IcJTTWS ( ) ( $ ) 

( ^ ) 

am q TTcl^q ( §JT© ) ( * ) B ^° 

am q tTcl^R (£.)(*) yei * 

SPT q irq ^5RT1^: ( f£TO ) ( ^ ) 
am qqpq^qfq ( i?To ) ( * ) 
am q%dc§H* (e?T 0 ) (^ ) * oV 
am q%^rr^te ( UTO ) (^) vn 
3Tq ^KRTRPtS (ui© ) ( * ) 

am qqq: <rtr T^qt (ur© ) (*) W-** 

am qqr gssfr qqra ( uto ) ( 3 ) ^°’a 
sjsr qf^qf^q^fT3^ (UT©) (^) 

( ^ ) 

amq^qqif^m(^r©) (>) ^ ° 
am qsm^mt ( ?5 to ) (O vo,> 
am qt ^st ( *T. ?*T.) ( ^ ) 
am qtSfqt Cl-) ( t ^ O) ^ 
am qf ^ (91©) (\) 

O) ^ 

amqt (%•) (^) 
am { f.) ( \) w (\) 

amqff^f*. 3*3 (%.)(* > W 

am 3 *if3K. (%.) (^) Vf\ (^) 

£oo-^ WS 

am stsqq qqt (%. ) ( \ ) V, ( ^ ) 

am ^ sw C^t ) (^ ) 

am c q qqrq g*=qsFr: (^r©) (\^ % 

<V\>, C\o 

am ?^tq% ^ ^q ( 31 .) (q) 

am ( ^ ) 

am t*mFFq ( f. ) ( ^ ) 


srn Im ^fcTT: ( ^f. ) ( ^ ) 
am tH qil^rmt ( uto ) (3 ) W 
am %r q^mm ( &\o, f.) (^ ) ^ 
ami'bwqqwt (%.) ( \ 

amiq 3TTc*n^r- ( &i ) ( ^ ^ *» *i 

amirT STT^lt ( f- ) ( ^ 
arqTqt qq ( %. ^p ) ( i ) V 

arqidrs^KT^: ( STO ) ( ^ ) ^o 

arq'H^T^-- ( f. ) ( \ ) O ) o 

amr^F5lFl(#. )(^) M"* 

3?^ (*%.)( ^ ) 

a^Jmrmrq (®f.) (^ ) 

3mrqt: mt (15T.) (^ ) 

3mqtq —(ut. ) (^) 

arf^fq: —(^) ^<> 1 ^ 

ar^qrqr^S 11 ^( W- ^|© )( * ) 

3T ^ SET (!■)(*) ^**> 

3rf^: qrtmfrr ( ^t. ) (3 ) <^ 

3T^q: iMt (%. ) ( ^ ) ( ^ ) ^ ^ 

ar^q*. y^rt flmqqqf ( m.) ( ^) 
am^qwf^N qRqf^ (^) 

3Tfq^ 3 ) ( \) i ^ 

(^) (^) vjvx, 

VY’ 

arfWr^nq: (^. ^.) ( ^) VY^ 
arfq^q qqT (ifi?n) (^ ( ^ ) n>x^ 

qqq?^T: (q. 3.) (*) *<»« 

aFTtft Wt qfl (%.) ( { ) 

amqTcqqmTfqqqq (q?T.) ( ^ ) V**,yc* 

3rnnT^Tcqi—( »%.)(*) v<»,^ 

am^rmt (»%., 3 .) ( ^ ) 

am^qmTcq (q^ci^n:) (\ ) c ^ 
aFnt^fqqqT im (*i. ^[.) (^) yy^j 

ami^mqqT set* («ft qr.) (S) v», 

amFFFq qt (qn.) (q) 
amfti: ( 3. ^ ^ ) v 

3RRft TOmg (fq. 5 .) (^ ) 
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SB* 

(33^) (X) W 

37^t5Pn XTfafcT (%, 5 .) ( * ) KX £ 
3T^?I^Tc5frT ( *%. ) ( $ ) VS*, 

w, v<s 

3T3T<^g ^ XTTCft: ( Sf. % ) ( ^ ) ^ 
3T3 TT WT^t Wr (gr.) (I) Va 

(S) (X) ^\3<s 

3 T 3 %r fasrwift (1310) ( 1 ) xv 

3T^r f| Slc^T: (^TO ) ( t ) X*, 

nv (*) V^v» 

3T^T ^%TTcTRT—(UTO) (l) r^\ } 

(*) w, \\\, \»% 

Vv, VY’ k , Yv»% = i> 

X 0 “ X H ( X ) ^x 

^X^, C^X, <S^V», <joo<| 

8FcT: 5ri%^: XTFrcIT (%. 3TT- ) 

X**, (X) XVa, 

XXX, VX, VX (X) yv®, x°vx 
^FcT- Sttfr— ( Q4\®1 ) ( * ) XX* 

STnT^fl^ ( ?n. ) ( * ) (X) 

<^XX, V* 

s^W^r ^T^f^r (f.) (t) X, x ($ ) 
3F^r *rf^srfXr (f3i.) (X) w 

3T5T sT^fct (%o ) (*) \°° 

ST^fpq f| 5R: ( UTO ) ( \ ) 

vjv*X 

smfxiri %^rr fsmfc ( uto ) (^) \j\»^, 

V5\$X, \3VJV 

ST^TTcSTFTt ( go ) ( * ) X** 

mrk sarr- 5 ri^% (%.) ( * ) ^xx, v»° 

3Fq5r (^rr.) ( \ ) v,x (*) 

( bjt. ) (*) ^x ( * ) 

V4 C 

ct^th: (%.) ( \ ) \w 

sr^r^rt ^f«w( (!•) (X) v°<a 

( fa. g. ) ( X ) O* 

STTcrrH^Fi: (%. ) ( ^ ) ^X*, 

W, \\c, \\t, V^(X) 


25* 

•i«^ «nm snw. ( «:) (^) ■S'A'. 
^ssft snrnurahw: (ft.) (>) 6*\\ 

SF^tSnR STIc?n fafWW (%. ) ( t ) X X 

( ^ ) 

sW^^PEPri^ (*T.^.)( ^ )vv, W, 

vx, XX£ 

3TT: SWfcT (%. iTT- ) (^ ) ^ 
3TT^RI%ri|^U4^t ( ^. 3 .) ( t ) 1 ° X 
3?r 5 ^cJ ^nrf^r (f. 
amr, if^k- ( 3 .) (* ) x^v 

( JTRTT ) (t) i^x ( < ) 

jtTst (t) $X 

m&wm (&r„ *n.) (l) m, 

( * ) X°X (^U^l) VA, 

(\\<z o) 

^ 0 X, ^X ' 5 

5TTf% 'TnfM ( ^T. ) ( * ) x^ 

ZWWh 1^1 3R^t ( 5 %., 5g. ) ( * ) \%y» t 

K \%^ > ^ 1 , XX^ 

snti* ct^(gr. )(^) 

3?7^I cT^csran^ ( 5 . ^.)(^)^xx 

( H3. ) ( 5? ) <V*X 

BFTFTt §FRT*. (5-) (?) (?) 

XX^, XX^, X' 5 ^, 

^T ^Tt ( UT. ) (^ ) 
aw Mqdi 'rn ( ^T. ) ( $ ) XV 

(f.) (^) 

a^^ifXrsq^^ ( W. ^.. ) ( ^ X 
srf^RWTfcq' (9 t. (^) 

3T^53TTfwt ( f%. 3 . ) ( O ^ * 

BP3^S<^TT^ ( ^ ^ ) ( * ) 
3^nXT^^TcSl^% (UT. ) ( X ) Xo'lX 

srq^wwTCT ^ ) (*) XX % 

^'Jidrx^T 3 HTxrrfer (I.) (?) Vv^, 

^x, v,^ 

zmw 'rt ^ ( 5 %.) (x) *x° 
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Wi 

(3-) (*) 

*xx 

sraat (%•) (*) XXX 

3Rft =3 *TR ^ f^f^T («[•)( ^ ) < *> v ' So 

m irif^r ( gn. ) (3^ 

m (^t. wt. ) ( i) mx, 

m stsfsr (%. ) ( * ) vv* 

amftfWFKt( f.) (*) X^% 

SWTTC^T m ( f. ) ( l ) v, VX’A, 
w (*) w (3) VSW^ VSY^, 

uv<:, 

*T JiM^R ( UT. ) ( ^ ) ^ 
3FCT ^ ( 5- ) ( $ ) X^ 

3K ( j^if^n (%. 3.) ( * ) ’ <io 
3^5^IcfK (*&)(*) ^ 

3*§^JT q^Prft ( f%. 3. ) ( t ) V\ 

*!•)(*) VS o ^ 

ari^rtftraf^for(f.)(^) ^°^ vs 

ST^qtS^: (UT., f. ) ( % ) 1<>V, <1°^, 
W1, 

3$wp§T <7* m: ( g»T. ) ( * ) 

affect (#. ) ($ ) 

3^ffr^5^TO (£•)(*) V Va 

gra tiffiqgg (3r. )Q) W* 

^RTfr^r: ( ^. ^. ) ( 3 
(\) Ml, 'HVX 

S^F^TTHR feRR: ( 3. Stf.) ( * ) vs® X 

■rf^taRrt <%.)(*) W, V-\ 

arf^T^T ^ cfTRT ( fen. )(l)\'\ 

3Tf^n^fen^n (f^-3-)( O vv,<*w, 

nx 

3T^IFc(%T: 3$ (^PI^K \ ) X°^ 
3TfaqF&*FTOSHT ( 3H, t^f. ) ( * ) 

3 # ssr ( ?t. m) (*) w 

(^usi) (*) w, hvsv* 

(«n-)(*) w, (*) vnv, 

v^v, Kxt 

apR^TfxMt ( n. W. ) ( * ) HM 


s^rfeft si (f.)(*) 

37^^^ (5RT-) (*) v ^ } 

m.)(\)^ (*) m\> 

\°\, vxx, w (^) ^ oVvs 

(«t.) (?) ^ (?) 

3#^ ?T % ?ft^r (f.) (^ ) 

are ^ €f*rrPi %? (ur-) (^) 0) 

^v»^, ^oV, <i<»\^ 

: %^r*- ( ?JT. ) ( ^ ) 

aF^'TfcR vrrr^cfts^ ( UT. ) ($) 

\t<\ 

SHOT ( \ ) V 

3TST 5T?T: (i-)(^) \S^\3 

3#cT^T55Tf^R: ( 5T. ^. ) ( ^ ) VJ>v '' s 
a^rr nf| (^.) (^) ^ 

3T^ p^: ( f. ) (l) ^ 

3^oqfraM (nrcTT) ( ^) 

(^. ^F. ) ( ^ $\*l 

(fJT- ) ( ^ 

m%[ (%.) (^) v^, v^, nVX 

(^T. ^T. ) ( \ ) v'rt, 

3^1%^ % 5PT^1% ( %• ) ( \ ) VA ( ’ ) 
a^r ^T anf^t ( 131.) ( * ) v V, 

3^t'| i#$tsfo: (iJI. ) ( ^ ) 

arfer %e ( ut ). ( * ) ^ ( ^ ) 

a#cT ^rT (i?T.) ( * ) }V*> 
arf^r *mt (UT. ) ( * ) 
arf^T f| ?r<RT^5 ( ) ( * ) 

a^SJR’Rf^^ (I-) U) ^ (O 

X°^, vii ( ^ ) 

(, sH. ) ( ^ (^) 

^°\Xy 't°Y< 

i 
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3^iTT?JTT?ft ( »%. ) (\) XXX, X«X 

(X)yXX, YXc, XX’*, X*X, 

XXX, *X* 

arftjp^RT: WltcTT: ( g|. ) ( X ) YXX 
3T^ =fiT «Tfri: ( UT. ) ( ^ ) X°X 

3T?q sTwr g^BT ( UT. ) ( ^ ) VXS 

BTt ^^fqftsr: ( f. ) ( $ ) XX* 

3TtETC 5t ( ificTT ) ( l ) X«X ( X ) 

8Tt'7TCf^Tc?TT ( TftcTT ) ( X ) *X* 
art aPIcT*. ( ^TTcTT ) ( X ) £®, X®* 
( ^ ) YiY, XXX 

STt 3 % dg^TTfJr ( 3T. ) ( * ) XXX 

art 4fa5R: ftdT ( iflcTT ) ( \ ) * • 

artf^^T xxmfxi ( ) ( X ) XX 

art 3 C^rfs vmt ( ) ( \ ) X® 

O ) ^XX, ^x 

art Wid ^c*rr ( ^ftcTT) ( X ) XX*, X^X 

3Tt^2i% ( f. ) ( X ) CHY 

art ^ 5WI: ( =rfRTT ) ( X ) XXX ( X ) 

\aYX 

sft ft s^tht (*fhn) ( X ) xxx ( X) 

£Yo 

) ( \ ) xx 

?r %^Tctrr ( tir?r ) ( X ) XX 

BTfJTTcTn !FT%5T (»fRn) ( X )xx, <;», XXY 

3T^3 ^ (135T. ) ( X. ) v >^ 

3Tf^T'4^TR ( ^T. ) ( X ) Vo % Ylo 

sr^^x ^ (ur.) ( ^ ) Vo x 

( UT. ) ( ^ ) Y^v> 

arf|^03^^( X) ^x^ 

3TT 

BTT^fTXI ^ (f. )(^) V XX 

37WRT ^rrf^cT (ui.) (^ ) x°x, 

Y^° 

3TT'¥RT‘. Tm'JR ( S^T- ) ( X ) X° X 
BTTTOf^rf^qf^f^nFl ( ) ( X ) 


3TT^T5R% f| WT ( ?IT. ^. ) ( X ) 

, OX 

i arr^RfT^: (% ) ( X ) XX* 

a^TXii^rgq: (UT.) ( X ) *xy 

| 3TT^T3Tt f % 5TTWT ( ) ( X ) XXX, 

i Yv>0, Yv*X ( X ) *X Y 

j 3TF5RCT 5TJHT^ (®r.) ( * ) X° x 

arr^jHiPf sprier ( x ) 

3TFTOtc4 ( q<lXH ) ( *) 3 ^ Y 

STT^R * gX^T %^T- ( 3f%8**J. ) ( X ) 

\»£ <£ 

aTMWf^ftxww ( UT. ) ( X ) XXX 
3{wr4x3 ^ ^>T ( ST- ) ( X ) XX*, 

XXX 

aTRpnt^ Fi?rr (ur*) ( x ) xxx 

Sfl^lX f R T: WF&l ( m ) ( X ) YHX, 

Y^\ 

3TTrTrd an^RT: ( 91. ) ( X ) y<* ^ 

3TTCTI3: FTFI: ( 1?T. ) ( X ) YoV, Y'l® 
aTTcJR STT^M: ^ijf: (%. ) (X) XXI, 
XX^ 

STTrJR^g ^TRTH »rfrt: ( ^ fsR ) ( ) 

( X ) VvX, V.*, XX^ 

3TTc?rf^ ^Ic^X: ^ ( 1. ) ( X ) XXX, * XY 
3TTc*Rt £rfpjfr Jrt (3- ) ( \ ) XX, XXX 
BTT^ 3TX ( f. ) ( X ) XXY 
3TTcWTFTF^TTf^ ( m ) ( X ) ^<>X 
3TTc3TflT# ( f%. 3 . ) ( l ) X X C 

3TTc?TN ( q?T. ) ( X ) XX®, Yv»C, 

Y<£o ? YS°, X°° (X ) ^X'J 

a i T cq r ^ q ^r^g < n«la' (f.) (^) xy, 

XXo, XY* 

aric-HW^ (€51-) (X) X-% X ^ y 

(X)^x <t >, xxx 

3TTc5n Wl: ^ : (5n-)(0 
5TTcTTT 3T 9^: 5gsq: ( f. ) ( \ ) XY, <i%, 
| X*X, XX® (X) XXX, XXX, XXS, 

! xxc, XXX ( X) ^XX, XV*c 


x^^ 

X 



m Srl-Bhasya. 


Wl 

3TTc?TT 3T (^. ) ( l ) \\ XV* 

($>XV, \°X \°S, 

*V», O) W, 

lokV 

aTT^fcT ^PTS^f^T ( sf. ^ ) ( l ) \°, 

M* 

»TTc^c^ 3 ( «IT«RI^T^ )(D 

sTTcftc^rafarato ( f.) ( \ ) x% xx* 

( * ) ^ 

( gjT. ) ( \ ) XX* 

3TT&^ ^ ( 5- ) ( * ) ' 

*rm¥. zm. (€?r.,X a^, 

Y<n, t «1Y ( ^ ) 

<nt (%. an.) ( 3 ) 

\x» 

anf^^^r (^. an.) ( S ) W 
snfWw4 ( Mkri»rap ) ( $ ) ym 

an^t f^TT ( n. ) ( * ) yy* 

8TPF^ (%.) ( l ) Ay, v» 

£$)xa*,xaa (^ ) c<^, xv» 

8TH^Rfnc?rnT (%.)(*) 

5ffH?^flr4iswfF^i3 (^. ^) ( * ) y®\ 

aTPF^T: SH^FT^T (»•**)(?) <*x® 

(%.) ( * ) 

STT^S^tS^r: ( #. ) ( $ ) UX, \XX, 

XXY 

en^r m (%.) (\) xy, %v», ^y 
(*) x°°, *X*, W, ’ay'a (^) 

3THt^T3 (%. m. ) ( 3 ) *’AA 
®TPT: 3trTT : ( fjf. ) ( ^ ) '^X, vj'JY 

ern-. grow (0T.)(>) 

VS<^, U\X 

STTTF^rfrr 5fcF% ( ^pOoST ) ( ^ ) -^Y4 
BTHlW Si’ll: (®I )(>) AA4 
STISt 3T 3T^TJTJprf ( %. 37 . ) ( ^ ) l A V '\ 

(f.) ( ^ c r -< 

3TT SFmmTfq (*.^)(\) %\ 


SSWl 

3TT ^ 3 ^;m§teT: ( nicTT ) ( > ) ^ 0 x a, 

70 «o 

3flW£3P3 t TqnTT: ( ^TH^T ) ( ) 

(?) ^ ' 

3TFnn ^ ^ ( n. ^ ) ( ^ ) ^V*. 

3TTftgf^t?3 ( gsm^r. ) ( ^ ) f ^° 

3TR^ ^ ^«T: ( ff. ¥IT. ) ( ^ ) VSo ^ 
3TK?^r7i^tsq (cn^i^n:) (?.) 
aiFTSffT^r iisdsfq ( 3 ) vs-^ 

aiT^T%f|« ^ ( arm^?.) ( 3 ) a^y 

aiTq 3 ( J 75 . ) ( 3 

3TT^: ( g. ) ( * ) ^ 

3nf^ (n. w.) ( * ) 'i 

3TTf^msi%d'€TS ( f^r. 3- ) ( l ) 1 ot A 
anirf^¥|i^iT^ ( 3 . ^ ) ( t ^ a 
( ^ ) Va} 

arWtf^q CT^X^ ) ( * ) ‘'V, 

HY3, H’A$ 

/ 

3TT^^: n f| g^Tc^T ( ifTcII ) ( ^ ) 

BTifR^tr ( SI. ) ( ^ ) <i<!l * 

( ^ ) a’a'j, 

Jfss^^nftTOl'^: (fn. 5. )(t) 

^cTWRfllrH ( n. ^ ) ( ^ ) 

(3 ^ ) ( ^ ) 'A^’A 

( 5. ^. ) ( ^ ) 

^T ^TcSTH^ ( \ ) $ * 

|f% 3 ^rrtm R: (l-)(M 

5 "WRtTIfJFirT: ( Ul. ) ( ^ ) V9VS^, 

\J<£ 7 

^fcT JTc^T TTT ( Tftni ) ( ^ ) 

^Rtewigoniwii (n. ¥H.) ( ^ ) 1 0 ^ 

icftR^^r n (pr 3 .) (^ ) ’' 

^ UT^TT%C^ (nTrTT ) ( ^ ) 

Y3 <; oyvv. 

5t 3^ afcTST (%. ) ( ^ ) 

^ ^3 8 TO ( I- ) ( ^ ) 'A^'A 

^ (n. m.) ( ^ ) *• ^ 
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28* 

& rerasntft* (f.) (*) 

%\ 5Irr^Tf% (*r. m) (s ) \$o ^ 

^ sfq ^ sTfl ( TI. ^TT. ) ( * ) n 

^ m ^iTTctn (I-) (u Vtf, 

( 3 ) MH, Vt’A, 

^ (ft ) ( t ) V*% ( * ) \c\ 

MA, V*A, MA 
3TFI^3 ( ft 3T. ) ( * ) YY^ 
^I^Tfrr^ ( ^ ) 3 <* A 

%rm *Tt (ft 3. ) ( * ) ^ oV 

^55TT^ ^JTT%5 ( ^Io5t ) ( * ) 

^ W ( jflcTT ) ( X ) v»V, 

ff^TTFI ^THTf: ( 3TT. ) ( 3 ) *** 
&sfreq: qu S*r¥: ( 3JT.) ( *') vvi^, 

Y^o^ Y-M 

5WT ( f. ) ( ^ ) W 

( S ) 

^THT ( ST. ) ( * ) *Y} 

^r 11 fsr fc^T ($.) ( ^ ) *«• 

) ( O *m (3) t®va 

t^cTT: ( ST. ) ( * ) 

ST- ^^TT #P: ( ^ ) AyA 

^ #Sft (f3. 3- ) (\) ^ VX) 

A^Y 

3g*TT «n^f ( *TT. ) ( ^ ) *\*> 

( 5T- ^ ) ( * ) $"** 

tSlFfr ( 3>T.) ( 3 ) y\a, **° 

t3T3TSSfot 33* ( I^IT- ) ( ^ AY^. 

t^: ^H^ht (*ftar) ( *) 1 v* (*) 

^Y% Vio ( ^ ) \5Y^ 

^TSSIHTJTTfa ( f. ) ( $ ) M*A 

s^q-5^rf^r%q (it WT.) (3) a ^ 

% qfrf g*n* (sr.) (X ) am 


28* 

3cT tRI^KWHI^T: ( ST- ) ( * ) *A v ( X ) 

cc\ 

3fW: 5 ^c^T: ( *ftrn) (\) V«, 

^3 ( 3 ) *1* 

3 |t<t gq^qpj (gr. ^j.) (X ) 

< 1 MA 

(*?fa*) ( ^ ) a^h 

3 ^: g w jfm: (qfcnwniiT:) (’) 

*M 

aw- ( ifm ) (3) 

3%fg ? q gq«T: qT^T: ( ST. ) ( ^ ) ^ ^ 

^qiqmtfT (sr.) (>) 

A^A 

ggaqgrc^nng ( f.) ( ^ ) 6U ^° 

% WFFdT ( ST. ) ( \ ) A a 1 
3^3# 1 ( UT. ) ( ^ 

^<T r^T (ST. ) ( * ) Y e ^ 

f ^^=qt qiWfcf ( ^ ) AY^ 
gq-^fiq^^g: ( ^ ) 

gq qg d 3^Tq> (ST-) ( ^ ) A'a'* 
gqtengg (aftcTT) ( ^ ) a 

gqgq^nfgf%tg<yn ( X ) 

3qgfR#ng( 3. ff.) ( ^ ) *v> 

^TRFT gqTg^qq ) 

(^)n 

gqT^g ( ST. ) ( 3 ) A v 

ggqft ft «.) (^1 qv» 

^Tf^r (ST.) ( * ) *Va 
g^r srfgfpiTRT (ui ) ( x ) « va 
3 ^ ft g ^rpftgt (^T.) ( ^ ) ^*A 

3T ^ %(t (ST,) ( ^ ) XAq 

5K 

3^r^: f^qdfdq] (giff. ^.) ( X) ^ 0 0 a 

3r4%*.g =q ^ ft (g. ^t.) ( 3 ) am 

q^^gTgfg (i{ ^tt. ) ( *) ^o - * 

gJT^rsv^ft (pr. ) ( ^ ) «tAA 

fq^ (3 jt.) (I) ' 1 ^, ^*a° (^) 

^Y\s, X^A, Y«£A 

^ ^ft«^ (%.) ( x) ^ 
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Wi 

3ft ^ ) 

(*) W 

!^5T OTPlf% ( ^ ) **Y 

(^n. ^f. ) (\) ^ 

^mi <M4'taT: (^t.) (^)*> 3 ^ 

3T3 If ( ^Irf. 5T. ) ( \ ) ^HX 

^ 51^ ^f^s ( s%. ) ( 3 ) HHH, HHS 

3^7 33 f| HjTTcJTT (*THf- ^*) O ) 

3*5 qj (%• ^ ) ( ^ ) iV ’ 

3^5 33*5 <rW ( R S- ) ( ^ ) ^ c 

35%aferereiR (R 3-) (*) ^ oY 

( ^ ) v»VS 

tr^n %q (w- ^. ) ( ^ ) ^ 

(f. ) (^) CS*, 

( ^T- ) ( \ ) V*, 

^o, 'WX, 'is*, w, ^ (*) 
V\<>, ^H, YY^ ( ^ ) VJ^o, Cjo^V 

^Ic^fftR ( ntcTT ) O ) VXX 

3^ftq5t%3:( s fra.)(*) y^ 

33^=3 ^^(t3-)(0 W 
tr^wrtei (R 3- ) ( \) ^ 

tr^rr^t (R- 3 ) (3 ) * v 

tTc&rfnFr-. 33T jw (R 3-) (^) v*“ 

3*&t s$#3 3T- (R) ( l ) W 

(* ) V* 

3^ ^TT ftte (%. 3!T. ) ( 3 ) V * 

3^ ? ^ wi sn^K ( *t. ^tr.) (^) 

w (*) x°% \w w 

(3) 1°HY 

3<r 33 (#.) (^) Wa 

33 %mn3 ^«rmm (# ) (’X) £U\3 
33 3 (gr. ) (\) tv 

33 gq^jq ( 5?T. ) ( < ) XH Y 

33 cftc^N: S3. ( iJT. ) (^) ^X°, 

3* ^ gqffa (^T. ) ( * ) VV* 


*m, 

| 33=Rqt q^fSR^RT ( g. ) ( * ) 

35T3 (R 3- ) ( t ) ’ -, 

I X° 

(sit.) (*) *v- (3) 

^ o o 

TTcT^JT^^T^TII ( 15T. ) (^) W, 

Yo«A, V'i^, V\*\ 

(ur.) (*) i' ^ 

Tr^WtfJr «sjn^r (irTcn ) ( 3 ^ * 

iTqgt^5nf. () (\) *\ 

^ftsrcqgf^ («rt. ) (^ ) €CC 

trq| qqsrc ^ (f •) (^ ) ^ ^ ’ 

35® 5ETc3^TJT ( St. ) ( ^ 

3?rcnq?qqqqT5TfR (%. ) ( * ) 

^ o o 

3?rft5T-. ( ut. ) (^ ) ^ Vo 

35T%q q^^TPf ( f. ) ( ^ ) 

M^r^l ( f. ) ( * ) ^ ) 

j SY*, -A’A’ 

3^%^ ^ (l- ) ( ^ 

3cITm ( f.) ( * ) Y^* 

35T^TF^F^ ( 5- ) ( ^ > vso 4 ( \ ) 

V5^Y, vs'i'A, v5< i v5 , ^’AY, 

3rr?TTF^TOT^ ( ST. ) ( 3 ) Y 

35T^^T3TcJT^*. arwi ( #. ) ( ^ ) His 

3cl^3 (I- ) ( * ) 

35TFf 3T^I 5RITs3f ( f. ) ( H ) Y^ <f, 

Y1% Y^o, (^) 

C£\, %\C, «io^V9 

3^^qT^q>r-qTWFr (^ ) ^y^ 

3m (i5T0 ) (^ ) *HY 

3^t 35 5qi^T5I3. ( 3tT ^. ) ( \ ) ^\° 

3^3%%T5^ ( cTT. ^T ) (^ ) y^ 

3^qt #«T*. 5f5c«TFr ( f. ) ( 3 

3^3T 5WRT ^ ( #. sJT- ) ( ^ ) M’ 
3q ^ qT^%!tsfeT ( |- ) ( \ ) Sy^. 
3351TOFB ( R 3- ) ( \) \ 

^ ( ifftlf ft W ) ( ^ ) 
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aft 3{ weJ41 (f.) ( l ) Va, 

TTT m ( UtO ) ( ^ ) 
x^T^ f^F^fnT ( ^T. ^T. ) ( ^ ) M *1 
g ptut ( ut. ) (^) ax® 

^ srfer ) ( \) w 

xr% fT^T TT*=RH: 5f^p% ( |JT. ) ( ^ ) 

tt 4%mTc*R f%f^cTT (f- ) ( ^ ) 

tr^R ( H. ^T. ) ( $ ) \3o^ 

<TK wA ( ?JTO ) ( ^ ) <\o<\6 
US*& dfcW ( UTO ) ( ^ ) V^v> 

<TR^ ( S- ) ( t ) \ % (3)^* 

(f.) (^ ) ^ 

^%TT‘. ^TT- ( UT. ) ( ^ ) 

^T^TT^T: ( #. ) ( * ) W 
TT^q ^FUFIF^c^T ( f. ) ( \ ) 

\s$Y 

xc^wr 5rfT^Tc*rft ( €t. wt ) ( *) 

x^irthr #jra#ss*rR*. (uto ) ( *) y3 3 
( 3 ) ^o\\ 

x^r JT^Tsi^r ( t%. 3 .) (\ ) 'i °’s 

X^ aTTcJTTT^PTFJn ( Ul. ) ( < ) AX, V*X 
(?)W,HV' ( 1 ) ^,V^ O) 
£.\6 

US BHc^fcT ( sJT0 ) ( * ) X'V* 

xrq- 3 tt 3 ) (Ul ) ( * ) 

X'A'* 

^^(l.)(^)^° (€t.)(*)X^ 

^ (Ct.) ( \ ) ( $ ) xv* 

( 3 

tt>? S STTcflT ( f. ) ( * ) V**, \% * ( ^ ) 

trq 3 =TT ( UTO ) ( * ) x°o, v^, yoy, 
V°X ( ^ ) W°, AVs 
TTq ^rqt ( ^[0 ) ( 9 ) 3^X ( > ) 

X 

US sTST^te: ( ^. ) ( ^ ) Y3,£ 


Wl 

us s 3TTc?n (mo) (*) \v*, V£\, 

3 YY 

' xt^- ^Tf^rm^r (#.) (^) X’A 

us g: q^srr: (!■)(*) ^ 

' trq g: ^ ( 5 . )( » ) 3v,e 
1?*^ g%3TT ( UTO ) ( ^ 

x^q tel^?TT?C ( mo ) ( ^ ) v»^, 

( ^ ) 

x^ ^TRRTcTrT ( «TT. ) ( |) 

H 

^Y<S, ^V33 ? 

XHT ( ^. ) ( ^ ) Y3 o > YvsY ( > ) 

\Bvs ? ^o^\» 

1 ^ *2^3 ( 3ST. )(^) Yt^veS, 

j xt^ gt^Tt ^prr ( ^x. ) ( ^ ) xse^ 
i xt^^^t(st. )(\) 

■ us ^ ( uto ) ( ^ ) t'A^ 

x^ f| *r% ^t%5 ( m .) ( * ) X'ay 

xrq |r ^ ( # ) (^ ) *’*'* 

xr^ ( %. ) ( ^ ) \^v, 'a^ 

' 'ay'A (^) ^o'A^ 

! x^rr st^-RT ( uio ) ( ^ ) c\<\ 

xr^i gtR % ( §JT. ) ( ^ ) 3 - A v» 

j (mo) (^) £*>* 

xrqtS^TcJTT ( 5. ) ( \ 

^Tc?=£r^^ sJt. )( \ ) w, *iU,<\v%, 

(^) V\\, *W \*\ \*\ 

%*\'X (^) ^1°, 

^*11, V'W, t%°, s M\, 'Uo, 

loY 5 ) 

mz&t (f%. 3-) ( ^) <j 0 ^ 

sn 

aM ( 5 . ) ( * ) 

3 r^te?T^m (^r.) (\) 

artfiTc^i^: ( ^T. ) ( ^ )^*<A,<A<»% s*jv». 
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m 

3Tt$TTOTcTO ( 3- ) ( l ^ 

3?TW3fcTm ( f. ) ( X ) 

( X ) AA* 

%TO: TO ( WSII5R ) ( X ) ^ * 
am*ro (sr.) ( X ) X*°, vx 

^ ^TT M (^T- ) ( * ) X**, **A 

TO3#^(Sf. )(3) ** 

(^T.) (X) X'A*, XAX, 

3 >V, X * 0 

tor trt ( si- ) ( * ) tf A^ 

^f^pT (35 twi:) (X ) xa° 

3TO 3TTc?TT ( f. ) ( X ) Va ( X ) V'aY 

( \ ) vj^S, ^A 

TO TO ifa (s*. ) ( X ) *V 
TOTT m ( ®l- ) ( X ) XVa 
^ 5 *m: 3 3TT^I* ( sJt ) ( X ) ‘ 0 A 

^r anffcBges (fir. 3 .) ( X ) 1=1 < (X ) 

X X * 

( MR-TOT ) ( X ) 1 vv 

TO5 VRTRT ( ftclRTR ) ( X ) X A 1 

tottor^ (m.m.)(\) *x 

totc^t (q^RWTirn) ( X ) * a^ 

q^rMtei 3 ^ (s©)(X) aa * 

fffr ( qj. ) ( \ ) ’ 

flgfofe; (iflrn) ( X ) AXv, AW 

( *%. ) ( X ) W 

toto g^TTft (tot) (X) x** ( X ) 

VAX 

TO ^ ( qRJW^rr* ) ( X ) 

(|.) (x) vv 

qsfeflg ^TORI ( f. ) (R ) W, vxx 

^pfTOcTOT 3<3BRft ( Sf ) ( X ) * A A 

qrftiRr ( 5 .) ( X ) 3^X 

^feTOT 5lfcrt|% ( SJ. ) ( X ) A sA 

TO 3T ^ (%. ) ( X ) yva 

TOTS JFTTOTO (3TTTOT: ) ( * ) XA 1 
TO TO 5^t (^TO ) (X ) c«V 


im 

TO: ^TOt (3. ) ( X ) 

to> *r stxtor (sr« ) ( X) a ax 

TO*I S’STOtftS^T ( TOT ) ( $ ) VAX (X ) 

V9 3 n \2) 

^R^ITOT^TOTR. (^rf. ^fr.) ( X ) X w 

( ^f 3FT. ) ( ^ ) X'V * 

SFTTO’JFpSc^ ( TflcTT) ( ^ ) VAX ( X ) 

\»X^ 

I^TOT ( 5%, ) ( R j VAvs 
T% ^5T ( ^To ) ( X ) 

f% TOT ^TOTt ( f. ) (X ) Av^ 

T% ^ TO*- ( ?JTO ) ( X ) ** *i, 

T%^TO Z % (%. WT-) ( * ) 'aw, X X* 
f%RaR%TO2Tft ( ¥7. ¥TT. ) ( ^ ) VSo ^ 

^T: (Tf ¥TT. ) ( ^ ) RAX 

^ ( ®T. ) ( 3 ) XVA 

f?nx^ ^T ( Rg. ) ( X ) AX T 
fTOf ^ff^( f. ) (X) MX, A*% AVX 
TO TOWc^fT ( ^f^TcVf^Sf: ) ( X ) 

f^rmf^r^T (ST© ) ( X ) w - 

u ) ( * ) hx', xv 

qt (qr. ^) ( X) ^ 

I %ro wr^eA (*rr. nr. )($ ) x 'a ^ 

^ q 3 ttc?tt (UT-) ( 9 ) ^°> X«sx 
^ptTTq =q qq: ( fg. 3 .) ( X ) * Vs 
qjt 1 q: ^g: ( ) ( X )■ ^Hv 

; €t &TOT^(%0 ) ( ^ ) HA *, vXo ( X ) 

cc\ 

to^i%: ?qgiTTf^ (<fnsrrwitcn) (x) 

XAv> 

f^qi?piac¥r?Fi (*%.)( x) ^X'a 

fqro^q (3.) ( X ) 

^scfr (f^f- 3-) ( ^ ) 'a’ax 

qfr^T |XfXx (¥r. S7T. ) ( ^ ) ’A’a X 

TOT^T^t^ ( f%. 3- ) ( X ) 

TOTX5# (^t.Sd.) l X ) AV, AV 

! rTXT^(f. ) ( X ) AA° 

(^ ) ( X) x *\ 

<■ (X)VAA 
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( *ffaT ) ( ? ) XHX ( * ) 

y^y 

^ (f%. 3-) ( ?) x 

( *TTcfT ) (?) W ( X ) 

V9Y^ 

=3TR SHrffa ( §• ) (?) 1*, V 
( X ) XV X, X £ VS 

^ *ri (jficfT) (?) V, xxx 

srt (f%. <*.)(?) xxx 

$ ^T5 : (3-) ( * ) (X)-xv,v^o 

3n^r «rr ^ *m (13T-) (?) x x ^ 
3«nE§e% r <rsn (^rr. w.) (?) vv 

(%. ^ ) (X) 

( ^TT. ^RT- ) ( ? ) - £ ° 

3ft stfaR fcts^t (^ ) ( ? ) X ^ 

*z%&it sr^rrXt r (*r.str. ) ( ? )x 
3f?c%TH &7TTcT ( TrtcTT ) ( X ) \S\$^ 

3^ ( X ) XV 

( X ) 

qfcRmR redt (=^i%.) (? ) *xx, v°i 
VX, W 

5Tf% cW T^ST^T ( UT. ) ( ^ ) V *' J 

=3 

^gsr ssr R () (?) XX$ 

^t *# 3T (l•) (X) x° v 

^gssft 3*1 ppjfTTcT (tier. *?.) ( ? ) * X < 

(*fr%.) ( ? ) *xx 
^Nt ttt (tfrai) ( X) V-sV 
RgW fq^ftsq ( ) ( ? ) XV 

^KTIf^T ( Uio ) ( X ) *X°> VX 

Wfsra^T ( ? ) V* 
f^ga' ( ui® ) ( ? ) XV 
%st <rRTs%qR (ft- 3-) ( ? ) x * X 


Wi 


S?ftfg 319T: ( *%. ) ( $ ) 

j sRro'ft snaM (^rro) (?) x x- (?) 

I 

I (?) * x 

t ^ 

i 3T 


f 

i 


l 


R r tfR?F^WFT‘- ( ©TO ) ( X ) x°v\ 
W- (fo g. ) ( ? ) XX°, XXX 

^iRTfRPR ( 7% 3- ) ( ? ) 1=1 ° * 


\o \3 


5I^tX % ( ) ( ? ) vx 

5RfRNK3i ( »• % ) ( X ) XX- 
( * ) XX^^X’A 

# ^T ( XTTTT^I) ( X ) <* ° X 
^TT^Br (go ) ( l) xxx (?) 


V^, 'XX 

3 tc^?rFfq =q (¥15.) (X ) x c < a 

^TcftJM^T^ ( 1-) ( X ) ^ 

^iqrXf^qts^H.(^■)(^) <£ ' 1?i 

3TfT^rr ifvCTMIWifXs^q: ( 5^. ) ( ? ) 
^IcqT^qra^T^T ( cTT^jariR ) (?) XX 
3rT?T^7q (UP ) ( ? ) XX (X ) 


-°sX, -XX 

3 TRI^ ( UT® ) ( X ) -X^ 

cfrapn ^TfTqiti (*ficn) (?) x-X (? ) 


w q?qc5pq ( 5 %.) (?) x-X ( ? ) 


xxx 

fTfr ^Tq^rqlwff^f ( s%. ) ( ? ) x-X, 

’X^ (?) ^XH, (X) -XX, 

V9YY, \s’-\X 

' fi 13 ^ ) (?)x<i (X) 

c?y 

i fTcqT%qpq^ (*%•) (X) X-^ 
fTR ST^fcT %?t ( r||y^r«7 ) ( ? ) 1VX 
sTR StlTrT T%rR^ ( ^TT?I5^t )( ? ) XXX 
str (R 3*) ( ? ) ^ XV, 

1 XV 
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SB* 

fwacn^r (g.) (^) 

awic# difd (gjT.) ( * ) yo 
gi^TRT ( ifRTT ) ( 3 ) V9®^ 

STd^sd dfl ( ^TSigR ) ( \ ) ^ V\ 
fTddCFddTld (fo 3- ) ( O W 

(fit 5- ) ( l ) w 

nd^dw*. (f%. 2-) (? ) w, 

(^) ^ 

(ra. g.) ($) ^ 

?iwfWc^ (3-) ( \ ) (*) 

Wi: ( T^. 3 .) (t) 
nx, w 

sfHfcUi STTddfnr ( T%. 3- ) ( l ) ’A 

sJMF^dift rr^ ( tt. , *n.) ( ^) X 

Sfa^(ST.^.) ( * ) ^ \SO 

*?td i^crt (\) %\ 

(ut*) (*) X* 5 >, X**, 

^>5fr^fd (ur.) ( * ) x*v» 

^tfcI^t^TfWTR ( ^ ) ( ^ ) *X^ 

5^fcr?r^T*dWrr (l) \\ 

5#cfffq f^i: ( T%. 3- ) ( U ^X, VA% 

cT 

d K 5?n^ dT W (13T- ) ( * ) Vv» ( ^ ) 

d 55 dt%dT ( gd. ) ( 3 ) «V\ 
d ^d^d ^(l-)(^) V5 *' 5 
d t^f Sd g^rr*. (f.) (^) «v 
d |^r gs^gsifrs (dRT.) (*) Xyc, 
XM, 

d ^dT SdtftdT ^ftf% (f. ) (*) YV>, 

Y^Y, Y$% Y*^, 

3 ^dT dSJdfsd (m ) (^) ^X 
3 gfo«W«{R (%. ) ( * ) (>) 

d 5# fJdTd. ( dST. ) ( ^ ) 1 ® ® Y 


m 

d Wl Wd^sN^d TR ( UT. ) ( \ ) RXY 
nT 3J«TT ddldldit ( g^. ) ( ^ ) 

^ 0 * X 

d dfsdT fdita (#. sf\. ) ( 3 ) ^ X 

d dT t^d %dT aTTcdFrgdmd ( UT. ) ( ^ ) 

*3 Y 

d f^nwft 5R*drc^% (f.) O) *>\x 

SVo 

d FTSTT^fSHdii ( dTL ) ( * ) *XS 
d dffsRtdiftcdTj|: ( ) (*?) ym, 

t A° X 

d ddT^frTcdftd. ( d?T. ) ( ^ 

d ( ?T. 5T. ) ( ^ ) ' 

( 3TT. ) ( \ ) 

d^JI%f%rfclf^^( 31T. ) ( l ) * l 0 

a ^idTd' l -f J -rcd^,dd (!■) (’) ^ 'l^ ( ^ ) 

n«rsTf^r (UT.) ( S ) XX* 

dd: RftfdJ ( 3TT. Vf. ) (’> ) 

dd: ^ dTg (ft. 3. ) ( \ ) W 

dd: ^dd^ddTd; ( JJ5J. ) ( ^ ) * *1 ^ 

dd^3 d q^Rf ( g. ) ( ^ ) 

ddtd|rRd t (*%. ) (\) *\*i, *\\, 

C\ Y, 

ddt ^ 3.) ( \ ) ^ 

dc%d ^ dddd: ( g. ) ( \ ) 

^«rra: (^) 

dttedFTSS cd ( dTdT ) ( \ ) 'IRY 

dd dT^I d ( fd[. 3- ) ( \ ) H H 

dd dTRddTd ( ^. ^. ) ( ^ ) 5 ^ 

d^d ^gd ( &l. ) ( ^ ^ ) 

U^Y, 

dddTs^dd ( sJT- ) ( K ) < ^ < l, 1*$, 

R^y (^) RY^, 

V5o\ 3 ; V5o<i (?) 

\j^o 7 vs^Yj SXvs^ ^O'-^Y 

drddfd (gt. ) ( l ) 1 °, 

*i^X, 
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(*) W, AA’A, \\\, *\»1, 

W, wx, \tc, *\x W 

(X) v'* 6 , 

cFcSSftSTRq: (3T. ) ( \ ) W, VTA, 

'i 0 ^, WA, VA*, 1*X° 

ncSFFFF* WF^ ( qT. *£. ) (l ) 'll 0 

^(*)°>V1 

CIC3TT3T & ) ( $) ^ 

rf=T qFijJflgr ^flr ( *TTcU ) ( ^ ) X 0 AX 
d^T ^TT^pW? ( 3 . ) ( \ ) 

cf5? JRTffT ^S^cf ( ifim ) t ( \ ) 

VAX 

^ (qKiT^n:) (3) *H° 

cr^TTfq - 3^ jfr (srr.) (X) a ^a (\ ) 

<£*A, A* A 

cf^Ti? JR: fc^T ( qicfT ) ( X ) A'*'A 

(iftm) ( > ) 

ST 3TTc*rT ( 3T(. ) ( X ) A^X, ^XA 
( X ) *A°, <^AX ^ 

acwng (*mfq.) (X) ^xx 

cfc^ % ^rf 5 * (Tq. 3- ) ( t ) XAX 
( 3 ) V»X 

cTcgfJcT!^ (#. ) (X) ^X, ^X, 

\%o 

cic’i^T cr^Tgsrrf^nf: (%.) (t) ax^, 

(») va, xx*> XXX, *a°% 

AA 0 , AvA, XAX ( X ) ^>XA 

(5- ) ( 3 ) X^A 

^T£Rlf|f*RT: ( Jg. ) ( 3 ) W 

ddTcH'iT ( 2*1^. ^g. ) ( X ) c A 6 
cT^TT ( T%. 3 . ) ( \ ) A 0 X 
erqr (g.) ( l) ax° ( ? ) XVa, 
AX° ( X ) **x, *>X a 

rf'4T T%- 5T* ) ( X ) 

A°XA 

qq?f: Mcq ^qfcT ( 3TT. ) ( X ) 

n«TT% qq SFI 3^TFR. ( f. ) ( X ) 

<;v£, <iA° 


(*t^g.) (* ) *v 

d5«Mc<WKW (w. ^ ^ ) X*A, X^X. 

( ^ ) 'JVB, «:^\s 

(%.) (?) ^ 5 ^^ ( * ) 

V-%, H°^-, ’• , ^ <l -, 

^Raf^r ( 3 ) ’A'* 3 * 

d^ v tSU4d ( 3T. ) ( ^ ) 

sptf% ( %- ) ( ^ ) "A 4 * A 

d^c| g?f{^ (f. ) ( * ) v 

rr^r vn WcfR (%■ 3T. ) ( ® 

Ira(K^rrc?RT ( SFI. ) ( ^ ) *-A 
d^c*p% f^rs^t (%. gr.) ( *) \£° 

ft^Tc^TH Wlpf (%. ) ( ^ ) 'AVA, A'Aa, 


f^5 (g. ) ( t ) 5’.- 

( ^ ) \V\, Vi/(^) A A A, 5° =f 0 

f| ( f%. 3- ) ( ^ ) A^ 

ci^Tf: % (^m. m.) ( 3 ) v5 'A* 

rT^Tf: % ^ ( ^RI. m. ) ( ^ ) ^aX 

(^. srr.) ( ^ ) 

sjpm (f- )(^)X c i^ (^) 

1°AV 

?T^R^ ( g. ) ( * ) \*\ X vs ' s 

cT^T^ ( fq. 3- ) ( X ) ^ ot A 

( ST- ) ( * ) XX<2 

^ ( #. OT. ) ( * ) W 

#TR 3 RI: ( f^. 3 - ) ( ^ ) W’e 

^ ( f%. 3- } ( ^ ) 

( 

qfr cq f^C (%.)(*) XVa, °sX^ 

( ut. ) (^) 

AAV 

I 

cT^T g% (qrr.) (\) w (^) 

<Jo^ > Cio-rfA 

L cT^q q?2a ^ ( ^T«iqjF: ) ( l ) ^ 
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1 VK 


3-) (X) <J ° ^ 

( *T- ) ( X ) ^ 

^ngsrf^(%.) (X) ^(*) 

\£*\, vu, xxx, v% v»*> w, 

hv, X'U (X) <»XH 

(#. 3-) (X) ^ 

(%• ) ( ^ ) ^ Y 
d^RT ^fFlT ( 9 T. ) ( X) VI, 

%'<>%, (*) 

^'\ t \, W*, V*% ^«X, X*U, 

vv^ c } Hvv, ioi, X^, S'i'*, 

( X ) ^X^, 1°^ 

cf^t 5 TFIF 1 ( f. ) ( $ ) 

d3flsff ra =^r (i%. 3-) ( X) ^ 
d-5 ^dT ^SftsmFTf- (fJT. ) (X) 


£\\ 

d%£ a#2TIf<RHtcC. ( f. ) 
( ^ ) V' 1 , M°, XXH, 


( X. ) 

X*V ( X ) 


dd*H cH (^■)(X)'*^(X) 

X^X(X) ^ 

^rr m ( 9 T- ) ( X ) VY X 
d^ond 5 R^: <Tfft ( T%. 5- ) ( X ) 

<T^T§T ( 'T^FT f^T ) ( 1% 3- ) ( X ) ^ ° X, 

(%.)^(*)x^,xxx(x) 

TO 0 ^( 3 fl-)(^) Vv5 * 

(i%. 3-) (X) e '°X 

^iWRflrur (re. 3-) ( X) ^ 
d*?T ^ (9T.) (X) cc *l> 


1°XX 


d^T ( 9T. ) ( X ) ^ 

d 3 * (9T. )(X ) ^Y"' 00 , 


^°X 

cT^r^*w^d (9T.) ( $ ) ^ 
d^c^R^r s snf^i: (f.) (X) *x*, 


d^RT aTPTt ( 9 T. ) ( X ) ^ £v * 


OT. 

d^rr **i^nXg (#r.) (X ) X'XX, X^* 
cTSPTT ^T- ) ( X ) M X 

cT^T^TT ( 91- ) ( X ) 

(91.) ( X ) \*\ li ° 

(X) < ^ VJ 

d?I^ 3$fddt 3fa** ( 9T- ) ( X ) X > ^ 
s«fr (9T-) (X ) X 

cT^ftst; #SdT (ifc 3 !T. ) (X) 3 ° (X) 
<^X 

dfq-a^f^%^T (f^. 3-) ( X) 

cf£T trc^gt *TF^S (f. ) ( $ ) 

f^nnf^d 5 ^ (9T.) ( X ) 

df|f 5 TfT^^ (%. ) ( X ) ^ ) 

(X) 'i 0 ^ 

df|fIFT^ % ( g. ) ( X ) * 
dfi^ra: srt^pn (f.) ( X ) 

3-) ( X) ^ ^ OV3 

(*)\°* 

dfl^Tt: (1. 3 : ^T-) ( * ) 

d^TwrrvRT s^nf^rn (f.) ( X ) 

(^) ^ o ^, ***' 

( \ ) V^, 

( 3 . ^ ) (X) 

cf^RT^TFl ) ( X ) 

^ 5 qp^ ( 1- ) ( X ) 

2t (5.) ( 9 0 X*X 

ciM sr^r (w. ) ( X ) X^ ( X ) 

\JO ^ 

dTeT ( SJ. ) ( X ) 

<m 3Ti4ltwgr (%. sn.) ( X) ( ^ ) 

Y*X 

cm TTcfft^ra ( X ) ss't'J 

?W: aX ^ ( ^T^TO ) ( X ) 

<IM ( ^ ) v<sv, 

W-Rmid ( X ) ^ 

TO# 4 ! ftl ( f. ) ( * ) XXX 
d*rc^wTftdT^id3n*. (%. WT-) ( X ) \* X 


d^TT sncR ( 91 . ) (X ) ^ 0 ** X 
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TOTO VUf ( ) (\) TO X % 'a ! 

( 3 TO 

apits^^FTm ( f. ) ( X ) * * 3, 

''S'TO AAX, X ook 

TO W3^TO ( f. ) ( l ) V = ( ) TO, ! 

XXX (X) V^, **-*, TO, 

XXX, X ° ^° 

TO f^^cTTRT^rgirftr ( %cTT. ) ( \ ) ^ 

X ( * ) <TO 

TO T%5PT*5cT +TTO ( t ) * 

(%. sn.) (l) xm (5%.) (s) 

TO (%. 3TT.) ’a TO Xxx ( X ) x\x 

*TF?PT3*Tlfrr ( g. ) ( 3 ) TO, v$A 
TO ^3T 3TTFTR ( f • ) ( * ) V X, u v° X 
TO TOc^TTTOg ( ) ( % ) *>,*1 *, ’A, i 

TO, XXX ( 3 ) TO ( X ) TO, TO 

TO 5K*T ^3 (iftcTT ) ( 3 ) TO, vio 

srmTcFFF ( g. ) ( 3 ) XXX 

( SI. ) ( ^ ) vx<£ 

rPTT frrdftTOI^f ( f%. 5- ) ( l ) 1°^ 

cRT: tfa WTO ( % 3 - ) ( l ) X ° * 

rf^TO: (§.,^. )( l ) XXX, X^X, 

^TO XXX ( ^ ) \v\ , HX^, 

XV ( X ) TO, TO 

^^t'TOrTOXT^e ( qjT., ST- ) ( X ) 

X°°X, X°XX, XTO 

^xra #HfTTcTOl. ( ST- )( 3 ) TO, \XX, 

Vo ^ 

( flri^R ) ( \ ) XX 

cf% TTflrn (fq. 3 .) ( l ) xXX 

r^TO f^Tq^TrC ( #. q>T. ) ( 3 ) XV 

’TFT ( ^ ) V XX 
TOTOTO ( qf%5^) ( * ) 
TO 

?ffiTr 5 ^t (^ ) v xx 

q%S*<?SRSfl: (%. ^ ) TOa 

fT^TOTOT: ( 3TT. ^ g. ) ( ^ ) 

TO 


Wi 

TOTrT^f^ITX^^ qiT. ) ( ^ ) XV 

m ( ) ( ^ ) ^ 0<i 

TOT^t ^ ^ TOt: ( ST. ) ( * ) v ^ v 

rT^TOTO ^#5 ( FfciT ) ( X ) 
cT?TOTO% 37TO ( qF=fiX ) ( ^ ) XX^ 

( *T- m 3 ) ,J ^X, 

XX ^ 

TOT^TXIFTOr ( q. ) ( X ) XXV5 

TOl^d - tT^^TTOTTO ( f. ) ( X ) '»*'» 

TOI^TO^ TO^T (g. ) (^) X^X, 

vvsX ( ^ ) \»<*v 

TOitxi ^f^TOror% (si.) (*) x*aX 

TOT^1%XT^TOT%n: ( ^T. ^T. ) ( ^ ) 

X X 

to (1-) (^) ^’x’x 
ci^TOI-^Tc^ j rrf^T (iq. 3 .) (^ ) ’aX^ 

( ^ ) ^ X X 

TOTCsTIFit TTTIto ( 5TT. ) ( X ) X°X’A 
TOTOTfliT: 'ITf^c^ Fif^r ( f. ) ( X ) 
<;x% XX^, X^X 

rT^TI^l^: iXT 5T f^TO ( qj®, ^ ) 

X'A^ 

rFTOT TO ^ 52 ^ 1 (si.) (^) ^Xx, 

^T^TOT ^^TOTTO 3TT^Fl: (%. ) ( X ) 

XXV (*) XAi, X*X, XX% XX^, 
\o\ } ^o 6 (^) vsoc^ vSoA } \5<^v, 

TO, ^X° 

cT^TOT TOTOTTO: (%.) (3) HXH, 

• 

tT^W WTOTcTO 5TT a IT (€t.) ( ^ ) 
cT^TOT qTOTf^TTTOR (%■ ) ( ^ ) 

XX^, ^X<J, VX, HVA 

cT^TOT qcT^TITOtirTO. (%. ) ( \ ) XX 

TO l fe£l^TOTO ( SI. ) ( ^ 

?r^nq *rrft (^rr. qrr.) ($) x^x 

^TO^rsrPT#sf^?T (fq. 3 ) ( l ) TO 

TAV, X^^ 



28 


SrI-Bliasya 


23* 

( f. ) O) ^’a, 

cT^WRT FFHT ( 5%. ) ( K ) W ( * ) 
W 

cft^R# mr ( tfjf?. ) (3) yv 

?Rnf|rfT: ( UI. ) ( * ) W 
5fft*W«5rsfl^31TI ( H 5 . ) ( 3 
<jf^FFR S^t wm: (ft) 
cTf^tcrfeFRT %^T: ( UT. ) ( ^ ) vs'sv, 

\$£ o 

cTf^Fq^T ^PTFT ( )( *■) YV 

( ^ ) Y*\s 

crf^RI^cTRRRiSRF. ( U(. ) ( \ ) %Y 

( 3 ) Y^, Y^ ( ^ ) £YY, <£«>., 

[facTR^ ( «H. ) ( ^ ) V\ 

8f^wj|<4c^NldiiRc^I ( ST- ) ( 3 )^<^ 
cri^S)«bI: f^cn: S3 ( 35T. ) ( \ ) TY$ 

( ^) <J °^, £o \ } 1°y%, loH'J 

cf^r itewj ( ST- ) ( \ ) VI y 

a f^yq-yy ft ( 5 .) ( \ ) * 
^SftaFrl[frt(s.) (*) 

cF3 d^4NSt ( Tfon ) ( ^ ) <£^ 
v 3 rt m?&3 M w ( ut. ) (i) \w 

( *) w, vh, m ( ^ 

«AY, <^VA, T°o^ <JooV9, To vJ 

l H^T%r. T^TFtfo ( %. gn. ) ( 5 ) 

HV . ! 

^ (*rtr.) (^ ) 

VaY 

cr^T =TRT S^T: (If. !ff. ) ( \ ) ^ 

^ 3^ ^RgFTPd (^TT^n)(^ ) 

•‘cv>$, ^ 

^»w ^r %:(%.)( ^ ) . 

^ fwm f^: (%.)(> ) 4^* 

^ f^TT 3 FR: ( #. ) ( ^ ) ^ 

stst f^rrfcr ( 5 .)(^) v ^ <£ , 

Y$% 

^ *• SR: ( UT. ) ( ^ ) v>v>T 


22* 

cF3 q«n ^RTS ( i?T. ) ( 3 ) M 

sft =3 Mi (UT.) ( R ) \° <\ 
cFq S% st %5 (ST. ) ( * ) Yo ^ 3 ) 

£ o j ^ ^ ^ ° ; ^ o ’-», i *-», 

i rf^T ^#T ( 1 % 5 . ) ( 3) \ 9 tfS 
5 ^T (f - ) ( ^ ) 

(^) Va^, ’tV, ^ 1 , W, ’A^v 

( ^ ) <: ^° 

cT^^rr 3H|^: ^TJ7t U^T, ( UT. ) ( ^ ) 

vsc3 

^ren: %^rt tpr (?rr.) ( S ) (^) 

^o \s 

cr^qTcJT'T^s (f%. 3 .) ( ^ ) h*a, <nv 
cr^F^r gfqt ?J^3 l ( ^T- ) f ^ 
^TfoRFrisfFRT^ ( %. ) ( ^ ) Y^’ 

; rF^TRR#^ ( 5%. ( ^ ) Y A \ 

cF^r^ (%.) ( 3 ) v^y ( ^ 

^ ^ ( SI- ) ( 3 ) X° *1 ( ^ ) 

^ ^ ^ 

tT^f f^|^t ( 5fT. ) ( ^ ) 

ciRq ^ sntx (%.) ( j? ) 

cT^q *RFT (!•)(=!) 
tT^Tlnq^: ( f. ) ( ^ ) ^ V* 

( f. ) ( ^ ) <^<A 

rTT 3FPR[5Fcr (sr.) (^) ^n, 

N 

^T 3TPT ( UI. ) ( ’ ) \\\, W ( ^ ) 

'J'i'A, 

cIT 33Tg 5TT^5 ^ 8 T(^T. ) (^) 

%f^F5TFcM ( ST- ) ( $ ) ^ A 

m iR^T^rfcr (#.) (^ ) 6\$% 
cIFt ( iftcIT ) ( ^ ) 

(^) ^»VX 

cTTf^f R%F 2 TTft (%. ) ( ^ ) 

^RT afl^TT #rlctTf^ ( g. ) ( ^ 

^ ( R 3- ) ( t ) 

( * ) V*\ 



Appendix C : Index of Quotations 


29 


tffadSdTft (%. ) ( ^ ) 
cTT^T^rf ftdd (n.) ( 5 ) 3 ^ 
cTR%IT^^ ( ^T. ^T. ) ( ^ ) Mo 

^citLcq 5 ^ 1 % («[.)(^) ^o> A 

cTT^Fq VT&n ( 15T. ) ( ? ) 2 <} c, ^ ° 
cTTHT fetd fdfcffld ( &l. ) ( ? ) V*3 ( ? ) 

* (*) ^ ksvs^ \j\j3 ? 

VS\SY, 

3T3 d^T +TdicT W ( #. 3T. ) ( ? ) 
dd: <T*SdT ^TddTdT ( gT. ) (^ ) C^,^, 

(%., ^T. )(^) 

%dtsd?ddT (5. ^ 3 d 

5 . ) ( ? ) <\o*\ 

( X) 

M ^ ( ^T. ) ( ? ) W* 

^Tsftid ( ut. ) ( 3 ) 

\5V5Y 

% d*redf%55FTdT ( f%- 3- ) ( * ) u f J ' * 

% %dT: 5fFt ) ( $ ) HVd. 

ir *£T*rftd*rdfcd (gr.) (^) 

% ^-TW^iUl^ldl (*%•)(?) y^\j 

%d srd^tdd enc5TT(f. ) (^) v*^*, vo^ 
^ ° °'a 

%*T dTdTdp* (R 3 . ) ( l ) 

dd d 35'4?rR5J# (f.) (^) e i°') <? >, 

^GTTOt ditad (gr.) ( 3) v-5 a 

^ ^ g^°r (*%.) ( 3 ) *v«., 

( ft ) ( $ ) *V\ 

%%d 5RT T^JT (gr.) (3 ^ 

^?t (gr.) (X) w 

%sf^ qrn *fF%d ( dTcTT ) ( ? ) w 

% 3 <T*FddJTd ( ?TT. ) ( ^ 

^■«T tTf SFFT S^TTdd ( f. ) ( \ ) , 

it ^^r^PrT ( ^T. sR. ) ( ^ 

dsgfawiftr% sht: (gT.) ( X ) %*M 


% d^riu (gr. ) (?) yuo ? v\»*( ( 3 ) 

c dv 

% %m (%) (\) v* 

^sf^Rv#ci (gr.) (*) V 9 ^<i, d»d^, 

“i 0 W3 

dSH^di/Mddf^d (gr.) ( * ) V- 5 , (V) 
v ^ 

d dr wpf (gr.) (? ) * 1 "> 
ddT gdRT (gr.) (3 

itaT cTc^jf ?«TR ( f%- 3 . ) ( ^ S 5 

W JEPffT^Hi (*ffal) (?) (?) 

* l V* ( ^ ) 

^Tc^TRT ?FTFI ( ) ( \ ) ** 

^ri (gr.) (?) ^ ) 

Vo, 

tfg^cT? (iftcTT ) ( l ) ^ 

%TR%^ TT^ m^K ( ^1. WT- ) ( ^ ) ^ 0<i . 

( *T1cU ) ( ? ) ^ ) 

\sY’v 

^T^dT (q. ) ( 3 ) 

^C% (f. ) ( ^ ) CVv 
1 ^ 5 3^#?T ( f. ) ( \ CV\ 

^ 5TFTT 3T#q% (1- ) ( ^ ) 

1 (^r. s([.) (^) v% 

! ^ ^3*... ^ 5 («5T. ) ( * ) 

| dWT^fc^TTf: ( ft- 3- ) ( ^ 

! dt % siPNi<fl«#n (gr.) ( ? ) *** 

dT f WTfdW^ ( gf. ) ( ? ) 

f §H 3 WIW?T 3 :< #. m< ) ( ? ) 

W, 

dT ?mf^RT%d ( gi. ) ( ? ) 

WdFTd%dg^mr: (a. ^) Ck) 
wn: (gr.) (^) 

tenudd^ii ^r () ( ? ) *.*- 
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Wt j 

( *5T. ) ( * ) Y<s\s j 

fBm i ^ rea ( W -) ( X ) XX«> ! 

) ( ? ) X^X ! 

f^ftqfa (#.) ( *t ) X^X, 

\v» ; 

) (?) 

xw 

ct ( ^I^T- ) { t ) 

3 o 

c3 3T 3Tff[^T Wnft ( ^i^I^t.) ( X ) **.\, 

^O, «^X 

ct l| ?r: fan ( SI. ) ( ? ) W 
c^m 5r q? !°fr*r (#.) ( 3) x^. x 
q? (#.) ( $) X v* 

* 

^Tf^T fftfqW cT ( *TR!T ) (?) X^> (X) 

\K* ( X ) 

*srt (ft m .) ( X ) w 

^Vwwi+^IH: (?) x^ ’ 

#*T 5^ 5IFTT ( f. ) ( X ) \5^\S 
^ 3^lX«T: ( sf. ) (X ) <^X 

qi? fanq ( sit. ) ( X ) 

^sf^PrmTO: (UT. ) (?) X*S 
(*)^X, Y\\ t V\'\ J v*\», VI ° 

(V) «vx 

ftq^ wk (*n. ) (X) v * 

ftt n sfoff ^wn ( H. «IT. ) ( X ) V° 

fac qr. (ur.) (*) x*.° 
far. q^t qqtfq (gr,) ( * ) xx* 

*tq*m *rcqt U3R; ( gi. ) ( X ) X of 

^qiq«ra(X) x°x*, x°x^ 

t^sqt. ^ ^ 5fKFPq: ( ^T^t. ) ( X ) 
XX^ 

ft 5 # 5^q: ( g. ) ( X ) X** 
sffr 3T ( g. ) ( X ) X' 9 ^, X^X 
f^r- **^r i%^: (§sri: ) (x) x*x 

m (t w i n ) ( X ) 


1$ q^c^qr (37t) (*) '^ ° 

£5*qqqt f^TT sftcg (x) xn 

c^^TT (fTT.) ( X ) **X 

cTTf^r cTF^X ( f%. 3 ' ) ( * ) ’^° 

#*. (X ) * ** 

^Tf^ 5 * (^. ^ ) ( X ) *** 

VgRT W I ^R () ( O 

xx^ 

(T%. 3-)( l) x°x(^) 

\o \3 

(f.) ( X ) x° x% xo'xx, 

x°^x 

^ (m m. )(X)^'^ 

( T% 3- ) ( t ) x^ 
^nf^cf (*nm ) (X) ^ ° 

%^Tgnf^5T5f ^frlX( UT. ) (X) 

^T f "I ^ ^fa%- (^T. 9TT. ) ( X ) ivSo 

) ( \ ) 

%^>TT5T (^. ^ ) ( X ) ^ 
%t^r?PT:arq (sn. %.) (? ) 

^qqfpqm ifpr (, f%. 5T- ) (X) 

x«x^ 

trq^r 5 ^qc^ftr ( ^tt^xrk ) (X) 

?lt ^ fasti (g^it) ( * ) X^X 

(sr. ) ( *) *x* 

(^ (®f.) ( X ) '•^X 

j^-u^Kqsis (%. % ) ( X ) x.x^ 

tm srkn ($.)(*) XX'a 

f qr^iNc^n (%.) (X ) 

c^% 

STXW^^TTIT ^ 3 : ( rfT- ‘STT. ) ( X ) 

X°vx, 

SKxn^f si5TT?w ( X) 

5 T §q^ ^ 3 ^T ( 5 .) (?) xxx (X) 
x^^(X)^xx 

ftcftq T%sg^q ( fo. 3 . ) ( ? ) x»^ 

f|qnT: qiqfcqri () (X ) 
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mi 

\ ws pthtoto (f%. 3 .) (\) 'joY 

\ ^ sTfltiT # ( f. ) ( X ) c V, V ^ 

\ %f%TO ( 5 . ) ( * ) XV 

qrwrg^ (q. ?rc.) (\) v (^) 

V° 

fc3T 3Pfc ( UT. ) ( $ ) W (^)WV, 

vx^ 

*JJ% *ic3T^ qqf# ( Ur. ) ( ^ ) 

3 %T TUTOr^n f^T: (>frai) (*) w„ 

W 

*J*TTO (= 1 ^. ) ( ? ) 

&nv€m ?f%%T (ur-) (^) 

'^H%SWf^TT ^T ( s fT%.) (*) V% 
VX 

«n^?TRPFl %% ( ) ( ? ) HV 

PT^: ( UT- ) ( t ) XX 

* 

5T 

sr (sr. ^.) ( ?) w, hv, 

$3° ( ^ ) VX 
ST 3*5# VT4T33; ( ^ 

ST =3^T 3 I§I# STTfq TOT ( 5 . ) ( \ ) VX 

(* ) xxx (3) VX 

ST =3 gs[TO3% ( £ 3 T. ) ( ^ ) V«X, Tot# 

Sf =3 JTc^snf# ^rTTf# ( sfim ) ( \ ) T#» 

ST ^TOtTf^S ( *Jg. ) ( 3 ) *X X, *X* 

sr%%3 sros (Trerortm )( r ) ^>00 

sr srrc% f%3% (^jt. ) ( ?) V°, 

XV, XV ( \ ) VH, V’A 

ST ^ SC«n ST T?#STT ( f. ) ( \ ) XV ( \ ) 

£ O O ^ «£ O ^ 

ST %TFcTT: ( f. ) ( \ ) XV ( ^ ) ^ 0 

ST cT5T ^T *TTfcf ( q»T.) ( * ) *X % 

ST ?mrsp^T ( f. ) ( S ) XV ( 3 ) 

Coo 


mi 

sr TTc^W^TRf^R^ ( *%> ) ( * ) XV 
sr cT^^TfcT f^sr (f. ) ( ^ ) 

ST ^T^T f^FTT l< ( jfRTT ) ( l ) V, 
XV 

sr rrtirsgsTT to (f%. 3 .) ( \) t<>'j 

sr TOTcTOT 3^Flf#T (^T. WT. ) (\) 

^00 \3 

sr to srrf^fcRfcr tir% (%.) ( ^ ) w 

ST TO 33% TO =3 T%31% (*%.)( t ) V 
( * ) ‘T°% V<^, XX<^ ( r ) VX 
ST TO TOT 3cTOf% ( f. ) ( ^ ) 

^ O o \3 

?TTOt ^^sr (?n. )( 1 ) n\ (\)*\* 
sr 5 csr^igi<(^. ^ ) ( $ ) % 1 % e T \ T 
sr 3 TrmteTsrf^ (ifTcn) (^ ) 

ST ^STt 33%: ( f. ) ( l ) W, ^ 1 , 31^, 

(^) <^3, 

srl^^rfl (qj. g. ) ( ^ ) *'*> 

ST TOT sjc| TOTcT (13T. ) ( t ) 

( ^ ) Vo^ (^ ) ^ St 

si OTTO ?T%^ TOf# ( ^ ) ^, 

ST a?q WTf^T (f. ) (») XV,, 

Vs* (^) v% 

ST ^fTT %3ITsr: («V^T. ) (?) XV, XV 
XV ( 3 ) W 

ST ^3%TOTO ( 1 ?. SfT. ) ( ? ) X 0 

ST*T srsq^sr: (%. 3TT., 3?T. ?ft. ^ ) 

(?) 

ST ^StTk TTS^tsn: ( f. ) ( t ) ^X, 3TX, 

°,°,x (^) ^x 

ST % £%sp. (UT. ) ( ? ) X^X 
SR3^TO% q 3T3g*% ( 3- ) ( X ) * XX 

sr (ui.) (\) 

STcfS%% ( 3f. m ) ( ? ) 3 

ST ^T 3T#lf%^i l%4i TO ( qTT. ) (> ) VaX 
ST ^T 3TX 3c^: (f. ). (?) W, 

ST 3T 3?X qqfq 3TFTH ( f. ) ( ? ) VX 


ST c%3Tt 5TT3 ; ^s ( ^TcTT ) ( \ ) 
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sr (%. grr.) ( X ) \s<U 

*T f^f^TlTRftcT (#■)(*) X^ 

* 3T ( 5T. ^ ) ( X ) 

* 3T ft|TTgT%T% ( ^ ) X*A 

? T^fr^TlFTR f^fTJfrrr: ( f. ) ( X ) ^ X 

nf^^t (5- ^ ) ( $ ) 

=T toldK ( s(. ) ( t ) IV® ( * ) 

W, XX°, cc v 

^ # C TT?T% J%f^ ( JfQ 

=T vfc sffcm ^BT: ( f. ) ( X ) cc% 

=r frofcr m*m (grr ) (x) <^x 

* ( w. ) ( ?) 

* % 3T 3FJTT 3^fcT ( iJT. ) ( » ) v<*y 
5T ? 3T ST^TT^ (l-)O) V<\ 

) ( X ) W 

* ? 3 3TS^cT (f?T. ) ( X ) 

5T 5^ (gi. ) (\) W 

(*) V-X, vXX, ’A^o (X) 

"j o V\9 

* £eneu%Tft ( JR. 5TT. ) ( X ) V5 

^ft fasriglisn^: ( f. ) ( X ) «X1 
^ §#• sro ^ (^rr.) (X) x 
*rte*rri^r (f. )(X) *H®,<:^,c*x } 

C3X , 

I 

TOt (Vii ^chK ) ( O xv’a 

5 n?*rgfc (ar. ^.) (X) (* ) x*u : 
( X ) UVU 

‘ ;rrc*n fBr:* ^rrc«r (t) - X 
*TcgfM33 ?rrfctfHr (*ftm) (X) <u'a 
5 ns^mr^ (%. ?3.) (x ) c a * 

W TTXwn *prfrT ( f. ) ( X ) Va'A 

'THT ^T ^TT ( % 3 . *TT ) ( X ) 

VY i 

♦ 

^HTf^Tlti ( Ht- ^T- ) ( ^ ) * X ° 

^TTCFfcrf: S^rnjtTT: ( 5 . ) (?) T*X I 

(X ) ^X, VM 

=rN g^-. wrt (ntm) (x) ^xx 


3^ 

f[F3T: q^m 3FFTFT ( *%• ) ( ? ) », ’A 

(%. an.) 1'. 2 ( * ) w\, w 

firaa; (f.) x *) xx^ H) 

VA* 

^F^sfXfT S?f ( f. ) ( * ) v Va, v^X 
^F^scftsfXcr ?st (f.) ( O g X’a, ax^ 
( 3 ) XX*a, \%' s > XX<^, '\<cc 

JTT-g^f TnicFT?T- ( *ftHT ) ( X ) ^ X ® 
JTT3^ ^Rt ^ ( ^%. ) ( X ) 

^TFT m ( i?T. ) (?) xx° 

5HR ^ ^rTTJTT ( f%. 5 . ) ( ^ ) ^ <st 

( X ) ^X^ 

^T?T^'FTf ] plt%T ( 3TT. ) ( ^ ) 

FrWTT% 5 rff: TUcT^ ( 3 « ) ( \ ) XXX 
sqT^^Tfq ( SJT. ) ( ^ ) -a 3 \ 
?TTFTf^qR^ 2 TFIT^ ( f 9 ) 

W 3ff. ) ( ? ) 

^TRJTRFT ( ^T. ) ( l ) «iv» ( ^ ) 

x^, v^(g .) 

^TWTcJTT ( 5 . ) ( ^ ) Ro 

^rRT^FITt (?T. *n. ) ( S ) X^H 
JTRFFmT ( *T. 5TI. ) ( ^ ) X^x 
^Kmr srn?^ ( it. ^r.) ( ^ ) 

?rif^FTr (^T. ) ( X ) s^x, 

^m3^5FTT: ^ ) ( f^. 3 . ) 

( ^ ) XVX ( X ) ^^X, X 

^qiRTTcWT^r ( ificlT ) ( ^ ) VaV 

( X ) 

ww+114 ^Tfq (^n. ) ( X ) ^.^X 

? fTOTEf^ (%. 5T. ) ( ^ ) 

Va° 

5 TFc^t‘d: (3-)(0 x 

(55 f. ) (x) 6 ^%, %oo 

^TT^rrr^gw: ( ui. ) ( $ ) X*a^ 

( UT. ) ( ^ ) X'A^ 

^nt ^ctwt( ifrm) ( ^) ^ (x) 

tw, AX^ 
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'fTf (^) ^\\ 

£oXS> *) oU^ 

STIITO q^ITW ( gfT. ) ( ^ ) £ova ? 

faqpar ( 3IT. ) ( \ ) V* 

( cf. ) ( 9 ) VB V> 

w fag ( 5 .) ( t ) ^ ( * ) 

3\$o <£ « * 

faR ( qT. ) ( * ) 

faeqpqfa q?£g (an. ^r. ) (^) 

f^rcsfr fac^Fri (*%.) ( 1 ) %\, 

\\^ (*) %\* (^) \m, 

\s^\s } 6\% 

fac^q^s'sqgq^faq ( sT. ) ( ^ ) 
vj'A^ 

fac^t *m\ sfcr^spn^rr (an. far.) ( ^ ) 

c\ 

fafa^nfagsq: (I-) ( ^) s ^ 
fassfag (*fren) ( 3 ) ys^ 
fafaraTOgqe^q (Rg.)(?) 

fafatWFFRTST (far. 3 .) (*) w 

^ ( g. ) ( \ ) m ( ^ ) 'ioKX 

fa<*R* ( ) ( \ ) X \, ^ (*) 

fa**rcp. q*-. sfa (fa. 3 .) (^ 

f^RWlfa<3<>( ^ ) ^ 

fa^R =3Tf%^T ^ (%■ ) ( 3 ) X^U, ^YS 

fa§^(*%. ) ( t ^ ( $ ) \<>\ 
fafrnsgTsfaqs* (1% 3.) (t)*n^(^) 

fa^rt fa s*r an (*ffaT) ( l ) i <iy 

Pwfgrc%% (ar- ^ ) (\ ) w 

Pi 0 , 4 'i = 3 TR 3 ?Fl ^ ( cT. )(*0^^> u *y*> 

faqT^qqfcT ( $ ) Y^ ( ^ ) 

faR?& ftf&w (*%.) ( \ ) V*, ^ 

( J ?) W (^) c<i\ 

fagr fag fafainfagsgr ( w -) ( * ) y°^ 
ft^TTcr gfarafa % (fa. 3.) ( l ) •m 

if 

H 


"JSg. 

grq% gqgr % (fa 3 .) ( * ) W 

(gr. ) ( 3 ) W, 
qqfagT wt (fa. 3 ) ( % ) w, 
gfcr (I- ) ( \ ) *r*, ^ 

3ra fr^R arriR?Rt (f-)(^) 'i 00 ^ 

^ S^gqw ( %J. ) ( l ) 

^JTT f^TT ¥TTf% ( qsr. ) ( ^ ) x '^ 

=TRlfR T%^T (I-) (?) ^Y, ^ 
(^) 

( g. ) ( l) y^ 
qg^feirsgi% ( 5 .) ( ^ ) c *~* 
%?T^T|iqT Rfcf^lra- ( ut. ) ( * ) y** 
%% *nq : 3TRg < (tprcTT) (^ ) 

i%^TR 3TTHt^ ( ^T^5T. ) ( * ) \%\ 

g % gNr: () ( ^) w 

#■ ^RTFl (%. ) ( > ) 

3t tRRTggT ^^TT ( f. ) ( ^ ) Y;oY 
# t^TTf^r gjTTft (^ 1 . ) ( ^ ) 

^PT^r ^KRg. ( 1?T.) ( \ ) (^) 

«T 

q^r^^t^fq ( ^rf. ?RT. ) ( q ) ^*A* , 
W 

q^Hfrr (t ) ^° 

'WWfRTpRN: (3T. ) ( ^ ) 

wi^ ( h. «nr.) (^) ^ 
q^ qcfr^n (*%. )(\) *>\ 

qm ( *it. ) (t 

(?) o) 

qcg^FR^rrg: (3 ^ 

q^«rt (5-) (^ 

(?!T-) ( ^ ) 

q^h-bRl ( t%. 3 .) (\ ) 

' qf ? gi ) ( $ ) 

i < 

i qqtegq^^rRTfq (a. ) (*) *v\ 
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(sJT. ) (?) 3^3 (?) 
*X3 (*) C^C } ^oo, V ^ 

< 1 *: «RFIT (fa 5 . ) (?) <IMM°X, 

3 3^» ( % ) <^33 

wasr-i^ (fa 3.) ( \) vr 
mjntwi a ew (fa- 3-) ( l ) ^ 0 * (?) 

V6\ 

1 <^Ic-Hlc^')'#i: ( 1% 3. ) ( ? ) 'l 1 * 

*rcnTcm q* air (nffafaq?;) (?) XX’a 
^ at^r (fa. 5 .) (?) 1 x^ 

*HM 1^4%^ (fa. 3- ) ( ? ) \\ m 

qwim'i^dTfa ( it. *it.) (?) »o\ 

aim: arf^R (fa. 3.) (?) i»v 

(^) v»V% 

' C W=W% ^cfTcTTH: (^%. ) (^) 

qrra (gr. q. ) (?) 

c 

q*Ttq? 3 $q#ft (g.) (3) *X% ^XX, 

WTt *FH*n ( *TT. ) (^ ) ^X1 

qnftsaRi^fad%^(sr. ^.)(X) 

( 3 %. )(?)x^, M, 

1 XM 3*% (?) W, \o% 
XX<(}) MX, 

qfX^raa: ^fa^qq. (fa sst. ) (?) «< v 

qR'Jiwi^^i (fa. 3 .) (? ) 3 X 3 
qfXaFna ^fT^rt (^fRTT) (?)*«« 
qfteq ( 5 -) ( l ) X (? ) x^ 

fa hkw«H aq: (<Tfajl%3F»i:) (? ) *M 

q’Sfaft m- (%. 3.) (?) mx 

TO$5fatare (fa<^fa ) (?)v« 

qy^g*. (!■)(?) Mo 

(»ftm) (^) ^X^ 

W*R*Rg: *T ( 3%. ) ( ? ) XX*, ^ 

qfaseq f*m 3snft ( m ) ( ? ) XV 
(^ ) **X, M3 

qfasq^q?(^r.)(?)xx*, 

gat (?) <1 

2*TOI: £lt ( fa. 3. )(?) <n$ 


fq^tqqxmm ( ut. ) ( ^) 

fq?|T.. *ng?r (l?T.) ( ? ) X^s 
fq^RqaRfaqqm, () ( ? ) *M 

tjtrq: gu^f qvJRT ( g ) ( ? ) XM 

3*fa ^qp^ ( *n<areiT*:) (?) ^ 
pq q%x qqq; (fa.) (?) x^ 

3^q fqjq gpcqq. ( s f%. ) ( ? ) 
pq: q^fa^at f| ( ^ftclT ) ( ? ) V ^X 
5^q: g q?:: qia (^ftcTT) (\ ) q ^ 

3^q: ( ^ftcIT ) ( ? ) V%X (\) 

^XX 

tpqfaitojftftm (^it. ^jt. ) ( ? ) 
3^q^T^rT^fi (fa. 3-) ( \ ) x *X ( ? ) 

Y<£^ 

3^q?q aqiciTR qqq^ (^f. ^JT. ) ( ? ) 

% ^ 0 

3^q q^Ria (^f. ^.) (?) X^X, 
XM, XM 

prq qt f^fXra: ( ^it. ) ( ? ) YMj Vvivs^ 

s qfq (i-) (s) ^ 0 3 ^ 

3^ qiq qf: ( UT. ) ( ^ ) ^X^» 

3^qtS^q ( ^it. ^>T. ) ( ? ) 

X^^ ( X ) ^X^ 

3 : 5ttw (3TT. ) (? ) 

'Vm 

qqTqT%f%d (\ ) q 
sqqTcRq q^Tt (fa ) ( ? ) 'i^x, 

^X ( ? ) X^^ (\) 

SfMt qmgT (%•)(?) ’XX 

gf^tTR; (^ )(X) 'i 000 

q^q% () ( ? ) ^^X, 

(^ 

^arfcwr ?a^qT (ar. ^ ) (? ) X^^ 

q^ITf^qg qq «K: ( g. ^. ) ( ^ ) 

(^ ) ^ 0 X^ 

q^ 3 R% (’ftm) (?) (?) 

*3X, xvx 
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Wi 

a$ft Samara (*ftcTT) (X) 

(s) x°x, xxv (s?) 

v^X 

a$forf ?WT^TFTT ( ra. 3- ) ( \ ) X ° X 

( 3 

Sl^fcr^ 3ftSTTS2F3T3*faFi; ( W. ^ ) ( \ ) 

XXX ( X ) 

a^cf: f^RFTTft ( iflcTT ) ( X ) '•XX^X'* 

te*- Sf*TTCcTC a ( ^T. SRT. ) ( 3 ‘ ° 

aaiart: aai sra^ra (%. ar.) (X ) v»x% 

vsXX 

aaNRtf( #«0cTT%?T; ) ( X ) ^ 

si^rrq%; *wt aqXr (UT.) ( X ) x*x*, 

x° Xx 

Scf^Tt f ^ ^atarffr: (#.) ( * ) XX X ( X ) 

a%aftaHT a$ ( X ) X 

aftaftjraTsraftte^ (^if. ^T.) (*) 

aca«Tfta%a .(f^- 5-) ( l ) .v% x°x, 

^ o\5 

aaia a gipta (T%- 3-) ( \ ) 

aaiwFter (Rs.)(^) X*x 

aaTa^swffcSstar: (*%.) (X) x^x, 

x^x, xxx ( * ) vxx, xx* (X ) 
*xx 

a*nO ^ratfo (m) ( X ) 
aaraT ^rrf^r a an% (^TTcTT (X ) x° x x 
sre& a w=afa (*r. m ) (X) xxx 
afte (ur.) ( X ) v » v *° 

^XrfrrRt 5f^cTR ( UT. ) ( ^ ) XIX 

ap#RIT3 ^TTTpq^: (sJT. ) (X) ^X^, 

^XX 

aTaFca aifTFRFf (ft. 3- ) ( X ) XYX 

aftaTc*RFaT^: ( f. ) ( X ) XX*, XXX 
( 3 ) Y^Y, XX* 

5tT%*TTc*Frr ^qRS-^r: (f.) ( X ) x X -S, XXX 
(3) XX' 5 , XX*, vw, xx% XX* 

( X ) x 6 x x 


sift ivm (ut. ) (^) xxx 

SFI a 51 ^ cFT^Ft # 3 : ( ST. ) ( 3 ) XXX 
wpw aa mr-. (f.) (X) ^x* 
stwrmi (X) XX'* 
arte*rft(f 3 T. )(X )\XX, X\X,V««», 

X° o X 

aiW 3FT: (%.)(<)m 

aFrea aFiga agasjg: (^.) (^ ) x°y 
aFirfaa: (*%•)(*) yxx 

aPlNH*WI£tf: (ificTT) (^ ) X*X 
aFTT aia W- ( TTcT. ^ 1 . ) ( X ) «XX, 
'•XX 

5IFTT a WV ( f. ) ( X ) *XX, *XX 
5TIFR: WT^RT ( ) ( \ ) X ® * 

SJFii# taT ^T: ( #. 5T- ) ( ^ ) 

XXY, ^XX 

apt ^ (sf.) (X) '•XX 

aFTtSTRT sqpf (f. ) ( X ) '•XX 
apit an%afr(iJT.)(^) XXX, XX 0 

aPTT &4^WT^(%.) ( ^ ) Xo° 

apit ( 3 K., 3 .) (X) *xx 

apitsfXq aiTFFTT (#■) ( ®) xxn, X^ 3 . 

1 ai# $ faffT (i?r.) ( ^ ) X^^ 
i stct: ara^ % (^t. ) (X) Xsx 

Wfto'^TcRT (t%. 3 . ) ( X ) XXX 

aF^Fa qtfpflFTFT (3.) (X ) ^x, x^X, 

1 X° 0 X 

arof^x ?r aFTT^r () (X) 

^xx 

(at^r an) ate ^ (^r.) (X) *X* 

faat ft fnftatsca^() (X) x^ 

(X)XoXX 

^carf^i^n^nf^r ( ut. ) (X ) xxx 

saT atr^nt (g.) (t) * ( X ) 

X*X 

a> 

3te; ( 5 . ^) (X) x^x (X) 
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TO 

^frfwrr t| () (*) * vi 

w 

vgm 3 «rc {fir. 5 .) ( l ) *» 1 0 

^Hi-^rm ( u \-) (^ ) ** 0 

ii^T 3TT3WH: ( 5 . ) ( ^ ) 

si )( * ) do > 

^O (^) ^.VS^, 

^tAC, X*3, W, *V*, W, e ^\ 

(^)v*o\», ^V, <c.\^, £%°, A^, 

‘ s§ (^rnsEHiK) ( \) r** 

3trIT ^RT*T5% ( ton ) (3) C l°-Y 
^f?ri ^rsnTFrpr (d. ^t. ) ( ^ ) 

^#TT ^ 3 $: (qf. ) ( * ) *A<: 

q^t*. W- TOFTRT (»%.) (R) *A*, 
(•n. ) *A$ ( ) 

^Sfq: ( UT. ) ( 3 ) ^Va 

^W^Tl^sfq ( ) ( t ) W 

SEto^f^T ( cCTg 3 . ) ( ^ ) W 
^Tcs^r 5 [^tt to (3-) ( l ) vai 
^sisRRWprar (*t.) (^ vm 

^ <TTfato =% T^R?7 ( 1- ) ( ^ ) A$ ^>, 
soto folto. ( 3 .) ( 3 ) A^o, A^, 

ftoTO^^ (**. m ) ( \ ) 1°A 

tof^TH: ( ^ ) ( ^ ) 'A^A, 'aA 5 ! 

fit 3 smft ftft ( ^ft. ) ( * ) WC 

fft$* ?r ^RScT ( ^JT.) (^ ) 

5% storm.(sn. vr. 

ft ttosrrm (sn. 

it<Tc*n *t w*K’ (^T-) (* ) **% 

YA° 

pfsto *WT^T ^ *to (^T. ) ( 3 ) Aw 
*4H (®i.) (*) ^ 'i 

sriftotof^tot (isr.) (^) *>* * 

sTfto tofto PtKc^T ( 3T. ) (^) ^ v a 


TO 

totoST ^FJTT^T ( l ) *iAA 

3-fimT to t^cTTfa (ft. stf., 3T2$^. ) 

O) 

5rniTT 1 (^3-) ( ^ ) 

c^t ^ to. ( 5 tt. ) O ) c ' c 

(?n?i5R) ( \) w 

5Tto toqFRTRt% ( 5TT. ) (^ ) ^ \ 

^ jrfto^q; (ton) (3) n 

5T|T t (#. ^t. ) ( ^ 

m ^n m ^ (3TrtoiT ) 

( l ) (^) 

sw 3 ®^ ^rfcr^T (%.) 

Sjiwt toto (%. 57 ., ST^lto. ) 
(^) 

) (^ ) 

( ut. ) ( ^ ) VV 50 

stototofcr (f. ^ 3 .) ( 3 ) Y* ^ 
srtotaR (%.) (^) °i a \o 
^T^TcJRTRIc^Tc^ ( rTPJ^m ) ( \ ) T Ya 
srp ^ ^ tej (%. 5T. ) ( ^ ) , a^ > 


3W ^T ^q5I ( f. ) ( \ ) ^'iv ( 5? ) 


(Y 

'io’AY 



^riTftotor to (%.)(’) 

£ ^ 

A*A, 

^ *i A, 


(*?) 

0 c *5 
^'t ^ > 

°s c ^ V, 

^^*A, ^\»7, ^AV, 

YA$ 

(Y 

^<S, 

AYa, A3^; A^, 

A^S, 


A<i ^ 





^Ttoqfto^T ( it. 3 . ) ( \ ) H'i 
m % ^vrafcr ( 5 .) (t) S ^ 

I Avs<£, A<i<: 

J 

j ^T^qtsjj^rc^tfcr (ur.) ( 3 ) aw, Avi, 

3T$t ?TT^Tftot ( ^ ) ’ Va 
(f.) (^ 
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(% err.) (*) £«jv (^) 

^x^, *xx 

XT M^T: ( q R TRi ^r - ) ( ?> ) 

Y^<j 

^RTfxRT (re. 3 .) (X ) **- 

3^'T'hptt^ (x ) v»n 

m^WRT f| ^ir ( ^Tr^cT^T^rTT ) ( ^ ) 

X^vs 

m^TT ( 3 . ) ( ? ) XX 

5rTfTW: ( j*. Sfl. ) ( ^ ) 

wimt (^) t<\\ 

^ig^qqr T^Ft () (x) 

\S o o 

''‘FfFTT c^XRRT (rem) (x) x<; 
(3 ) ^Xy, «>XX 

¥FI^5S5^clMlPi ( f%. 3 . ) ( ? ) X«X 

W^cqiFpfc^stfrg ( ) ( ^ ) 

^M^PTTrTTR ( ^TTqRrr: ) ( $ ) $ x* 

w^i^nrfir (^ 1 . - ( * ) yx<s 

WT^T ( ^T. ) ( * ) YX * 

%^r ( 3 -) ( l ) xxx 
*rereTc*wi *Km ft«R (f.) (3 ) ^yx 
* rxfnr cTTcfr £g ( r. 3 .) (?) xxx (*) 
XXX 

wfi ^t (*r. m ) (^) *•x 

^mfer qt^rrqf (?) x x 

*FF wqsffa r («i:) ( ^ ) 

wr ^rfa: xr ftifer- (*%.) (X) \s^, 

qifcT q cf'TTcT q ( UT. ) ( ? ) XX ( ^ ) 

^\S\9 

ftsre ( 5 -) (?) x *, x ( ^ 3) 

v*x 

HtqresRKft^sr (ft) (S ) vx* (^) 

vstY, ^ X ^, X 0 ^ 

^qw^Tcr: <FFr (%•)(?) (*) 

y££, M® ( 3 ) ^XY, ^°X, ^XX, 
%X*, 


2S3 

#(%.)( * ) *X* O) *Xy, 

*xx, M*, x®v» 

i i??TTqmf^(#fi)(t) x«v($) 
y^x 

^^^^rr(#rr)(?) n««> 

#Ft ( ) (*)'*t<. 

^TT c%q f%%Tfeap ( gj. ) ( 3 ) *o n, 

Vo\j 

W c%%Tcf 3JJTT <F ( fT%^K*. ) ( * ) 

Vo^ 

qjg: (jffcn) ( 5? ) Y<£Y 

qg ?TT Wf lfeflima (gr.) ( 3 ) 

^ ?^(^)iwftr(gRi%?) (*) 

^S^RfSr: (%•)(?) I^y 

(w- ^) (?) n n '•* ( 5 ) 

(^) ^x^ 

%^TT qT^TFlT^(^f. ^JT. ) ( ^ ) X^va 

^Nkt »fNf^feTK (»%.)(?) '> vs3 - 

# i wn^iwjfesud; (gr. £i.) (?) nn% 
HX' 3 ( 3 

^ ^ (gr.) (^) v- vs 

■^Tf^l^T (i%. 3 .) ( ? ) Vn 

( ^ficTT ) (») XY1, '6 Co 

( X ) uv*) 

^t ^ aft? (ur.) (*) c\\ 

TT^^q T%%T%q5qr (gi.) (5) Y oi 

^ ’TOTt (4 fTT) (t ) noo ( ^ ) 

V^Y 

3 . )(^) XXX 

Fc^T qtxt ^fT% ( ^JT. ) ( ^ ) vc i 

q^rr^r...q=5Tt (jftrfi) (?) 

RT: SFt (si.)(^) 

RT'.qgpfrf^nfni (xften) (^) £ ? \5V3^ 
qq: ^TR: SfF^Rr ( #. ^f. ) ( ») 'W 
qxf^eTt (^T. ^T. ) ( X ) 

5FFF3 XRT if^: (?BT. ) ( ^ 

(^T. ) (?) XXX (^) 

XX^ 
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1^ WK ( ^T- ) O ) ^ °^ 

fR§cJT3£S^ ( f • ) ( ^ ) 

( XJT- ) ( ^ ) 

5^T ( ^T- ^T* ) ( ^ ) ^ 

MX 

q^frf^ilt (cf.) 9T ) ( * ) 

'VrfV, *XX 

^T^fquff IFFTT (%• 5H-) 

(*) SVi 

^PTT (^ ) 

*F?t3# (ft-)(^) 

trt (^r.) (^) ' c ~ ° 

RRT ^TcfTTHT^ (i?T-) ( t) X’X (^) 

^YV, \oo ^53fjfpn^.) (X) MH 

4HlR 3 SfFRlCR (Xl- 3T* ) ( ^ ) l ' 

-H-rU'CT 3 !' Ml ,J RkK : ( i?T- ) ( ^ ) ^ t! ‘ 
rrFpt: siFTxr&^<n (5-) ^) ^XX 
RRfcpi: SFIXtftd ( STT-) ( ^ ) XXX, X :<i , 

X^X, *t\£ 

RRfcpfrsq <pqt (^)(^)^'^ 

RHT 3TX ^ (UT ) ( * ) XM 

i?fft (%. an.) (*) VV4 


TFXlf^f XV\ 

5RT fTRT (ifftl) ( * ) V», VM 
qq 4tPtA*<5RI (^fftcTT) (\) X*v 
qtteTSft ( *ftcTT ) ( X ) 

?r^crat- (*rr* ^) (^ w 

W^r^T s^fcf: ( nTcTT ) ( O X^* ( * ) 

VX' 3 (X) 6 ^> X 0 ^ 


Tfft ( aftl ) (\) X ot> 

qf: 5^5 qfWT (%• ) ( ^ ) 

Tf^r: q* gt C^T- ) ( * ) 

n^r: (^T.) (*) **$, **'» 

mgFU ftxftre rc (ft.3*) (*) X*X 

f ^ ) V3\i^, X°° 'l 

n?g$ (W-) ( ^) 


w\ 

) O) v ^> 



<V*^, \** , 

q^Ffr f^nema nem (35T-) (*0 w 
(*) 

RfH<nftiafaT : (**3-) ( ^ ) ^ 

R^HtTF^^T («fim) 

**'*« (ft- S) (\)™> "*> 


XXX 

^ qtS5qf^^T^ ,I T ( *llcM ) ( ^ ) ^ oV ^ ,:: 
FFTIc^^ ( ’UaT ) ( ^ ) 

Tn^qr^ (€t) (^ ^^ 

mg tfcr % («fftT) (^ ) ^° x ° 

TTfg^c^r 5 ^^^ (^fftr) (^) ''°' i ° 
ir^q ftsitftft (€t.) (^) ’ 

TTFlt 3 S?^ T^TT^ ( *%• ) ( ^ ) 

<|v* ( ^ ) VSX, ’aX^ 

Rl^TRT5f (^. ^ ) ( \ ) ^ v > ^ 00 ’ 

RFF ^ IfTH ( ^ ) ^ oVS 

qi f^TT^ (%• 3tt- ) ( ^ ) <i '' sC ' 

RTR«T: (^) X°^° 

rt^#^;(I.) (^) 

(ft 3 ) ( ^ ) t ^ <5 ^ 

^VhlM^^qq^XIT^ (ST- ^)(^)XX^ 

5f^^r^r. (^hiMi^r.) (* ) 

! (X ) ^XX 

5*j%t (^ ) x ° 

^ ( Uf. ) ( \ ) 

ijjrr c%r sttchr- (gi.) (^ 

jjsasRrefWr (^t. ) (* ) ^ 

q^JT*- ( «FH J a ) ( ^ ) **‘ 

(^ ) «,X^, X°'A^ 

3Jcpe#T#q^( ^iT- ) ( * ) v* c 

^ ( f ) ( \ ) V*, ^ 

(^) XXV (X ) 
w% ^n aafx^r- (#.) ( ^ ) 'xx'x 
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m i 

5 raqfcT (gT.) ( *) '**>'*> ' sV ^ J 

(t%. 3-) (^) 

^o<\ 

^ ( %• ) ( * ) 

JTtft 1 5£cg: $*rat ( ^T- ) ( \ ) ^ 
n sn^RT f^c, (I-) (>) * V\ 

31 STTcJlf^ (f. ) (^) 'i'K, 

^vsH, ^ W, 

W, \\\, vn, 

v^ 5 (\) \aV* 7 Wo } vsiY, 

<^<1, ***, ^°> 

W% VVi 

v 3{ioni«m*5id wrfci (f.) (^) <n 

(*) w> *on> 

o> MVo ; \<S©, V*! 
q ( Trq ) BncTTTTt^TT^ ( f v t?T- ) ( l ) 

(^)W% WX, 

VYY 

q bhort srafarc*. (f.) O) 

ccc 

2i arrf^r fto, (f.) (3 ) ^ o<i ( ^) 

vs^y, 

q ss^Rufe^renJ (*r. sn.) (?)'»»! 

CC *1 

(f. ) ( * ) X* £ 

q ^Tc2TFW3f^r ^c^Ts* ( gT- ) (l) 

'm 

21 3^*3^ (*%.)(*) ^ 

2 i (tr. ?n.) (^) ** - * 

2? TT^RR TTT (gi.) (^) 

2 T ^ ^ (f. ) (^ ) 

21 TT^T^5 (f. ) (^) 

21 cWfcT (Ut-)(^)^ d ^ 

2 J TUf f^f^WTO^S ( f. ) ( ^ ) *V* 

q in* R*H*ra: 3W ( f. ) ( ^ ) 

21 IT* #3 srpiffi (3?T.) ( * ) ^ (3) 

<) 3 'JoY''* 


m. 

n TT^rsf%frr 3# ( gi.) (* ) ^ 

2T TrqtS^rRW 5^ (gT- ) ( * ) ^ 0< * 

*t TT^Trrr^ 3) V ^ 

21 ^S?%21 3TT^RT (f. ) (*) 

( ^ 

2j ^r (gr-) (^) " r '^ 

A sfMt si ^ (f.) (1) **"> ^ 

(*) *S* 

q^^(l-) U) ^ ^ 

2J; 5 ^ (si- 

2T- *gm (%•) (^) ^ 4<?s 

3T: ^f^RpfRTd ($. ) (t) 

( ^ 

q: sfsrsari (a.) ( \ ) *1-%, 

(^) 

(\) *<\\ c^o f £«n, c\c t cct, 

%\\, e \°w 

at*, su^: ^T3'- (a.) (^ ) vs ^° 

2p. STFt*T ITTp'TR ( ^ 

2f: gc^ailfd^TcT ( gT- ) ( ^ ) VoV > v °* 

2f: ?T%: ( 5- ) U ) 

(3) W, 3 AX, 

■*^ } c ^n (^) 

2J: 5T%3 (1* ) ( ^ v 

2?: ^4<ViH T 2 n ( SRI. ) ( * ) 

(gr.) (^) ^ (^) 

^\v 

2^ ^^Tc2lf^T2T («n.) (^) 

(\) ^ 

2j^ F 2 T2 T Tc ^, ( T3T. 3- ) ( \ ) ^ v 

mm i^Tf^r 2pf arrf^r (gr.) (^) 

(i%- S-MO**' 0 

2l«#4T«R^ ( ^»T. ) ( * ) *41 

2T3T Vi412(H ( ^ 

3T5WW ^T ( f- ) V<i * 

2^T t^'W*. ( ^ ) VJ X^, 6 \ c , 

2Jf:^- (f%-3-)(t) 
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30* ' 

( f.) ( X ) A* 1 j 

( jficTI ) ( X ) AM 

mt <rq% (*ficTT) (X ) am 
^R q; ( W- ) ( X ) Ava 

3^^331% frc*? ( T%. 5 - ) ( » ) W 

5rt: afftpfeiRt (^ftcrr) (^) w, c » ax ! 

( X ) AM 

2 R: S*£TT 5RcT: STFjfcT ( 5JT. ) ( X ) M * 

^era«KN<H. ( ft- 3-) (X) *n° 

^R^RTT q % S3Tf% ( ) ( X ) V'-^ 1 

^s^fr ( 1 %. 3 .) (x) x xx 

(*)xxx 

3T wrf^ (%• ) ( X) XH, n«A, j 

<}A% * 1 A^ M°, MX, Mv, Xvvj I 

($) X°% X°c, X 5 !-, xxa, xxx ■ 

( X ) MA, MM 

*rat (%.) (x) AV, A A i 

(^)X C M, W, MX, (3) 

MX, AX^ 

*fer # 3?q ( ^T. ^T. ) ( 3 ) A*A 

^hj% ^r(f%. 3 ) ( ^ ) \»va 
^Rteq^ (f-) (X ) ^ 

3ffi^lntq^<q+Ldq+Rq. ( Sf. ) ( ^ ) v*)A 

2Mr*iq<4l (SJ. ) ( ^ ) vM 

( 3 .)( X ) M (*) Xm, 

X^x, (3T£^i%pic?r.) (x) 

<:<M 

^3 ^raFcrX®nfX ( 3 ) ( X ) VM 

(%. ) ( \ ) MA, <^aa 

(*) XX< (*) 

*ft (*TTcT7 ) (X) MIX, 

M 

^ c^T q4qic+Nl*c^( 3 . ) ( t ) M, A vs, 
*M°, MX ($) M°, ^4^, AAA, 
X'lA 

*ft ^n^c^rcr (uf ) ( ^ ) Xav» } •tr*?- 

■o^il) fcl Yoy 


30* 

3^r sfar (%. s*T. ) ( X ) 

3^r fltcTf^ (f.) ( X) xv, 

^o (? ) AM, AXA, A^ AAA, XM 
TO^TcmfcT ( UT. ) ( ^ ) 

pqr (I•) (3 ) 1 0 0 $ 

q'TTFT ( f- ) ( ^ ) 

3?%Tc5W. ^ftfcf ( eJT. ) ( ? ) 

( * ) 

31% SHts^ (|.) ( ^ ) Vs* 

(f-) ( 3 ) <^, ^ c 

3TcI%?Tf^ ( 9r. ) ( 3 ^ X <i 

( 1 % 3 -) ( ^ ) H’a ° 
3TTO5^it% ( UT. ) ( l ) %»a ( * ) 
V\\ V*\, V^va (^) 

%v%, «)oXX 

y?n m ( i?t. ) (^) vsvsOj 

3PTFWT q^RTR ( H. "¥IT. ) ( ^ ) V3 ° v ^° £ 
3JSTT%q^cr: ggf f^ft ( #. ^T. ) ( ^ ) 

MV 

VW ?T ^c^TT (#^-T% ST- ) ( ^ ) 

3T«IT ^^F^fTFiT: ( 3 . ) ( \ ) ^ ) 

HX- (\) AX^l 

( 3T«n ) ^ %RT* (fOC^)" 3 ^^ 

*rt Ti%^^^rr (sr.) ( 3 
3I«n 3TPfr ( UT. ) (^) x^a 

(^) 

qsn ^%53nqt^R: (g.) ( ^ ) xm 

%f^rRfirRr ()(\) M 

WT §t% ( ^R^RT^JK) ( ^ ) 

3^n 3Rt ( ^T. ^T. ) ( ^ ) XM 
^TT^RqTWJc^T ( Ul. ) ( X ) 

^KTT TOt 5 T^ ( R. 3 . ) ( X ) ^°’A 

3??n sr- (g.) (^ ) 

3PTT i^HTct ( g. ) ( ^ ) ^ V3VS > VA 
q*3 ( iJT. ) ( X ) 

3*n ^rfqo%^ (ui.) ( » ) 

^^V, ^vs'A, X t> ^(^) VJ XX 
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ggg. | 

SFqifqXlfXq ( UT. ) ( ^ ) ! 

VX$ ' 

( U\. ) ( X ) ^Av ; 

q%q dfXu*; trq fjqffS'qS: ( <|. ) ( $ ) vA’a 
qqtqMM®R'Jllfchq% (f%. 5 T. ) 

(x) X°XA 

qqtqqifq: gqq (§.)(*) X*X, X**, J 

’A’A X 

df|q qq ( STF^STC ) ( t ) XV* 

( X ) 'sxx, ^x 

qqqq (%. gr.) ( * ) vvv 

q^Vqq: qqq: ((%. 3.) (X) xya 

( ^ ) V»X 

WT^'TT^T qq% (ft ^. ) ( X ) AXX 

q^t qf%2T%r ( UT-, f. ) ( X ) ^’A* 
qqfXq fqf%qq^Tq qqtq. ( STT. ) ( X ) 

A Vi 

qqT q^g q?n% (ur.) (X ) 

qqT qqrqqfcr (i-)(^) X* X*A 

qqr q*n=qq fqqT q rrf^r: () ( * ) 

*AVX 

qqT 3 33. ( fq. 3.) ( X ) X*, 

X*AV, X'A'-s 

w q (I-)(X ) ^’a 

qqr T^Tqfq^q (^nr.) ( X ) ^'A$ 

qqr qxq: q?qqf ^Frqq ( 5.) ( * ) XA’a, 
V\i (x) ax’a, avsX, x°vo 

q^T q pqts^FTTd^qjTq: (f.) ( X ) v q y, 
X°XX 

qTT q f^TqTcqq *Tcq qqfq ( Uf. ) ( * ) 

Vo ^ 

qqT qq qg^^r wr- ( 351., f.) ( X ) 

X ° ° X, 'l® 0 ^, X o o v 

qqT sh: qqn q ww (#1.) ( * ) ‘ax a 

qqi ggg*- q ^qqq (#.) ( 3 ) x'a^ 

qqT i^q qqf??rq^ (%. ) ( \ ) X<s, A A 
( X ) Xo’a* 

qqT tiqq ^f^gxxspqt (ft) ( X ) xv, 

a<: (X) i<* \ 


Wi 

qfq^qf qfiq? qxfni ( ?rt. ) ( * ) ^a 

(X) VAX 

qrqq i%q (%. ) ( 3 ) x^’a, aaa ( ^t. ) 

vX<i, VA, ’ava 

qfqxqf^qmgX q^ (s?t.) ( X) *xv 
qfq %r*qT quqq^q (stt.) (X ) Aws-i 
q^q qriq iqqr (f.) ( S ) ve ix, v^x 

qqqq: £?q% *# (t%. 3- ) ( l ) X% = 1 XX 
q^q % q^q 3 ( UF. ) ( ^ ) XX° 
qqq qqqp% q^q q ftl (f. ) ( 3 ) *axv 
q%q f^^iqi otct (^i. ) ( X ) w, ^xa, 

AX°, AX\ AX A, AX^5, A^v, AAV 

q%q qrxjiqqdsnxqfT (f.) ( X ) 

q%q 3 TTTO STFFqt q (%.)(*) 

XAV, XAA, XXX, Y3o (^)^XX, 
c c A 

qqgqqiTq qRqrqf^q ^kt: (n.)( ^ ) 'aHX 
qxqflgfqqcqrq (tftqr) ( \) xxv 
q^qtsRxr ^tsfq (R. 5 .) ( \) X’a, 
xxv 

q^ifq qfqq: (wxrfrq;) ( \ ) xx° 

q^iqiq^gfqq qfqxgrrqq ( %.) ( \ ) 
xxx 

q^Tq % qqq ?t ( ^jto ) ( * ) X' x 
q| f^q qg^xq: (%. ^.) (X ) *a c . ° 

q^^q m qTfq ( ) ( X ) AA 

q qq^qsrg (i%- 3 -) ( \) x x ® 

3 TJTfjFT M ( f. ) ( x ) 

qmcqi q^x(f- )(X)xx^, XX^», X^’A 

( * ) XX*, XXA, VXA, $V* ( X ) 

Aio ? 

q^r 13% (^n.) ( X ) x* ( * ) 
xv»x (X) ^^x, m 

qqi ^qf^TfXR: qT ( 1%. 3. ) ( X ) X°v 
XX^ 

qqTqq^qfqqwRT ( g. ) ( ^ ) V ^X 
q^gfq fqM, (f.) ( R ) X'a’Aj X^ X ( X ) 

C °i o 
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qsrtst qqTfq (l?T-) (^ ) 

V ^ 

qsJTq qfsFTSFT. ( f. ) ( X ) Y > 

qqq§S ( sJT. ) ( O X’A ( X ) A** 

qqqqTcqHqifqq - ( SI. ) ( ^ ) v ^, Y ’ Y 

3 ) 'A* X, t A V9 '» 

5pF^rt% fcl^ ( f. ) ( ^ ) ^X’A 

qq^qq 3 T%^TpT ( UT. ) ( S ) X^A, 

X*A, -V (X ) A^° 

qqqrcSFqqtqt (*fmT) (t) x° x 

qqqiqF qrrcqfcq (*%.) (X ) *X*, * X*a 

qqq icqfq-w m (qfcqFft ) (*) x a* 

4 ^ 15 n°ft# 5 T ^qrqt (*%.) (X) * X *, 

*X’a 

qf^q^tl: gfMt ^FctfX^r (5 ) ( S ) XA’, 

qfqjFS^sRT ^ XRlt (? 5 T ) (X ) *x x 

qfq*FW tosftt (a.) ( 3 VX, 

H°v, ^ao'a 

^ 5Tftt ( f. ) ( ^ ) V ‘^ 

qqq XlCtt ( t- ) ( * ) 'A <* 

qqq f$m srfii (3) > a'** 

qqq %FFq ( #t- 3 T- ) ( X ) ’aX^, ’aX*A, 

MX, 

qqq fHqq riq: ( g. ) ( 3 ) X'S’A, MA 

qqq qq: si r t ( 3. ) ( ^ ) Mv» 

qqq %3r: XF& ( ^T. ) ( 3 ) vs **v, 

KY'J 

qqq r^mtfK ( f. ) ( ^ ) ’A'*'* 
qqq f^T: XRtt ( f. ) ( S ) ’AVV» 

qqq FT qf%i: (*%•)( X ) A *A 

qqq $r xrqtf (f.) ( $ ) <v *\9 
qqq Sfq^t 5KtX ( f. ) ( X ) XX X, X^'A, 
X*A ( * )’U'A, MX, XX*, y*Y, 
MX ( "X ) MF 

qqq arn: sitR (f-) ( ^ ) 

qqq XKt? ( ) ( X ) VdV, M* 

( X ) ^X'A 

qqq ws q m (qn.) (*) X'* 


isq 

qqq Tprt gw (f.) ( $ ) 
qqq XlXtf (^T55T. ) ( l ) XX vs, 

MA ( * ) AM, MX, XX*, y<sy,^y c 

qqq Xq: ( 1* ) ( ^ ) 'A'*'' 5 

qqq qmtftt ( \. ) ( ^ ) t A*^ 

^ sn^tt (f. ) ( $ ) *UX, vcv, 

( X ) ^ X A 

f^sfF XlXtt ( f. ) ( ^ ) U ' YVJ 

^ vn ^ (I*) (^ ) ^“<\9 

JJpTf^ 5 lXtt ( I. ) ( 3 

^ q ( ST. ) ( 3 ) X'tf'tf 
q^qTOT: XT^tt ( f. ) (^) ^^X, 

q^TO Xlft? (f., *fT. ) (\) X*\ ( 3 ) 

W, \6\ X°^, VTY, 'AYVS 

q^qrf^f. (I-) ( ^) ^VV5 ( ^ ) 

q^rrRra^q ( it. ■jrt. ) ( ^ ) X * X 

q^TTcin Stt (f. ) ( X ) xx*, XX^ XV*, 
X*X ( ^ ) ^^X, V*^, X^^, X^.A (^ ) 

vsVOj ^VA, A^o^ ^ o Y'l 

q^IT^rq: (I- ) ( ^ ) l v* v * 

q^qig^: srfhf?: ( f ) ( X ) 

qxqr?qft^ XRtt (f.) ( ^ ) 

qqqrr- xrCti (3 ) VX, '**■*, 

q^qTq^ q^q qq (%.) ( O af 

q^qisq^ sfftt (5rfT. ) ( \) x*x ( 3 ) 
VaX, >s^'* f va ( ^j 3 T 35 i.) 'AY* ( x ) 
vsVA 

q^TtW ^ (^m- ) (^) v**, 
V** ( X ) vs’T'A 

qTaiqqqqfq ftqiq (l-)(^) 'i 00 ^ 
qT ?ST c 4tm ^qq ( ^f. 3RT. ) ( ^ ) 1 X° 

qifXq qqil^Rtsfq ql ( *fim ) ( X ) 

?n??Tft^?rrfq ^qfiq (%•) ( ^) 

qi^q# gqlXqTf^r ('ll.) ( \ ) ^ iva 

qpqqifq Fq(FT)q^qr^-xt ( f.) ( ^ ) 
XX ^(>) XoF* 

qr qFtq qqqfq ( ^jt. ) (^ ) ^ 
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2SK 

( sir. sft ) (^ ) 

V**, W 

qrqesmasfaeqr (ur-) (^ ) '* c \ 

\\\ 

qTqqf^ssKK srrnt (#.) ($) V\^> 

m ( UT- ) ( $ ) 'O 

qrq?rrat qa ( uto ) (^) vx* 

Jtsqj (®r.) ( *) X* *i 

q^m arr«rf^ra: (ur.) ( * ) *33, 

y3y ( ^ ) 

3#(^et^k )(\) % 3° 
qqq? 3 ?qteq#tte (jq^.) (t)* 
q ^mtft 3 T^ Scq ( f. ) 

3 °^% 

q %raj cfq* ( ) (\) 

<s^ 5 %*}, %**, W'jj ’W-. 

^ 3 sTFTf^: 3 ?(R. 3 .) ( \ ) 3 'A, 1*»v 
qq TOcTTfq (%. ) (\) *i*%, TV-> 

(*)U € , (^) 

qq sq^?^ qq (f.) ( ^) 

qqisrc g^q q^ (5.) ( * ) % 

qqrqq- gq (s?i-) (3) ^v., *,*\, 3**, 

HV, * °3 ( \ ) ^ 3 °, 

qqit ^h?tt **ri (£.)(*) v.* 

^ qq T^r^rRTfcT ( f. ) ( \ ) 33H ( 3 ) 
<aVa 

^Sczpq^cRiT W ( jfltH ) ( 3 
qq Rnnot 5T3^ ( ^t. ) (3) 
V\% 

q q % qrqq#^5iqfer (#•) ( ^ ) 

V><S%, 

q: (t% 3-) ( ^ ) 

qtsqrrqt T^FT 3TT3TO ( ^T. 3T. ) ( 3 ) 

^ o o \j 

qts^q^ e^C. ( ^T^r* ) ( * ) V 6 * > 
M3, Ml, $3c 

qtsfsfflTO3t ^H^fd (^*)(^) V5 ^ Y 
qtsiq TcTC^ ( ^ ) (^) ''** v > 


m 

; qrsqT^qmfqfq (%.) (\) 

, qts<n*F^ (^prresto ) ( $) 3 ^ 
j ^tscg ( f. ) ( * ) W ( ^ ) 

! 

qt mfn f^nfcf 33H, (5%.) ( * ) *1 S 

*M ( ^ 

qr arasreRi^ q ( mm) (l) ^°° (\) 

qt m^m^t (Tm \) ( * ) 

% ^ 3 ^^ (?rr.) ( ^ ^ ) 

W, 

^ts4 TO qq ( ^ ) 'I 0 33 
2?r jre^warw: (a.) (^ ) ^ ^ 

3fTSq FtsIH^: 5rpi3(f. ) (^) «3$, 

vs 3 o 

qt qiH 3frFt^fqrag^[^: (»%.)( ^ ) v^« 
qt qt 25T 3fT ^3 ¥Rv: (qfhn ) ( ^ ) *\*> 

qt ^ STjTSfxl (fJT. ) ( ^ ) *£3, 

qr ^f% (f.) (\ ) £ =1 ° 

4t ^53F2RTter ( TOrll) (l) i°° Ck ) 

^ m ’^cr^r< JTF3jT%fccTO-( f. ) 
qt (f.) (^ 's^y, ^-A 

qr fqgq; (f. ) ( ^ ) 3*<», 

’t'V u ^3 ( ^ ) ^3^, VJ^ 5 ! 

qT q qTc5T? H3tqT ( ^ )'A^3, M'A 

j qt q STtqrrq (»%.)( ^ ) 

q>S5qW : q^ ^T^5T. ) ( ^ , 

qt^wiqifMMWi'ydld: (f.) ( ^ ) 

qt 5 q ?qg q =q ( ^t., f. ) ( ^ ) ^3 

^q^rfqcTO f^qq% (^rf. ^ ) * * ° 
^qqi# ^tatsgt (^r^qjir ) ( l) *\ "*'* 
^fq^cn (#r.) ( ^ ) ’ ’ ^ 

OTtqqiTO-. ^^q^iT-. ( ut. ) (^ ) 

•• ( f.) ( ^ ) W*, 

\\\ 

m ^qtq 555 ^ (%.) ( l) ^° ( ^) 

33 % (^) 303^, 
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m 

«S (%• ) (t)^ # (*) W 
(^) 

*Tf 5 RRRR: ( ^ ) "> 0 * 

Ctrarw) ( *) w 

( T3- 3 . ) ( \ ) W 

^a*F<snfcf^r ( wr )( U i*® 

) (O w* 

& 

3*T% ^ SRT: 3TFR ( JTMT ) ( 3 ) <^° 
f W ( ST- ) O ) ^*1 
fesq% *T ^ t TT^»T ( *ficTT ) ( X ) VV 

m (ra. 3.) ( \) 

( st. st ) (>) m x 

#fRg sfaiW^H. (^ ) W 

#EFg g;5rr del (o;.) ( ^ ) <^% 

st%5 ^ ^rmi'TT^ (ST.) (^ ) 

* 

^5TR ( #t- ) ( * ) XV* 

«HHlPl c^'i^c^RC.(%, ^J.)(^)M’X 
^TOT*Hc*W^ ( R. $. ) ( l ) V^ 

3t^: (%.?&)($) **X 
?°ftR ( #. ) ( * ) X^ 
wt tog^raK (%.) ( \ ) Tv<r 

3T%: 3.) ( l ) T 0 X 

Wf 3TTWT^ PmftgT: ( *TTcR^. ) 

( ^ ) vs <^ 

Wf% cR ( m. 3 . ) ( l ) ^ 0 ^ 
3^FT#5T g^T ( ST- ) ( * ) <*\\ 

m{ (f^. 3 ) ( l ) v^, 

v-<i 

%‘^m (f%* 3.) ( \) ^ 

W= 5IPF: ( ST- ) O ) 

3TRR RJRT ^rat ( ST. ) ( 3 ) X^ 

(ST-) (^)W, 
W, VM 

^RRWTil .fcST*T ( ^T. ) ( \ ) Vv ( 3 ) 

\«c : %<\ Q 


Wl 

gf^T'-SW ( cT. ^J. ) 3 

c\c 

eng: smt faqim (g.) ( $ ) X^s 
X^X ( tC. 3TT. ^T5‘- spit *STTT ) VxX 
cfjgifo *%T VfFT^ (%. S- ) ( 3 ) * V 

^Tg^T^T% ^ ^ c 

^Tg|RT ggt srafcl ( ST. ) ( ^ ) 

^ £%T ^T (% ) ( $ ) 

^TgsrRiftg %ct^h; (f., ^t. 5t. ) (O 

( \ ) V5^, \S^Y 

(%. ) (^) (^) VS0 ^ J 

•^Tg%^- ( TTTclT ) ( ^ ) 'i 0 * 'l 

f^^qTsf¥^CTc5c^T^ ( ) ( ? ) 

f^K3FpfK( =fl%^T )( ^ ) V'i'l, 

v # , 'vn 

f^^KTsj aoit^q (tfraT) (^ )«^ x 

f^EPWTc*R: 5t^c3TT ( 3 . ) ( l ) *n * 

f^^HTRt 3Tc5n°fr 5TH ( ST- ) ( * ) X * *1 

) (l) ^ 

ftlTTcm^ %!T f^TT^T^ ( f. ) ( \ ) c ^ 

( ^ ) ’A^l, ^ ^ ) 

%R ^Tf=TsTR ^ (%• ) ( \ ) 'i ^ ( ^ ) 

W 

f^sTR ^ ( % 3 . ) ( \ ) *\'A 

f^lTFt sn<RJ 5TF^ ( f^- 3- ) ( \ ) 1 ’s ^ 
f^sTR 5T^f% sqsTRTct. (%. ) ( * ) ^00 
T%HFr m og% (H.) (^) W 

( ^ ) va^V, vsX'i, 

%FFH ^ ( f- ) ( \ ) ^ ( * ) W, 
( ^ ) «iov% 

f%irmT^ (f) (^ ) (^) 

X°H, ^ o( A 

tePT ( T%. 3 . ) ( \ ) 'i^, 

W 

T^sTFWKf^g ( ^T. ) ( ^ ) 

%T3T SfT $Cftf ( f. ) ( X ) *TX, 'l^ 
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Wi 

T^r^nrr^cf ^f^f^cn( ft. ft.)(^) v% 
t^it ^ (fen.) (\ ) ri 

f^3 (%. ^ ) ( F ) 

m (151.) (*) YVS^ 

FlfcT (UT. ) ( 3 ) d o V5^ 

N^^SfTT^ (R 3 . ) ( l ) ^ 'i 'l*, 

irRRftRl": ( ftfffth: )(\) ^ 

(%. f. ) ( 3 ) w, 

) (\) 1% f) 
w 

^ 3F*^ST (FTcU )(0 

( ^ )^V* 

f^T^TWRlfl^ I^FTF ^Ttft RR: ( ^ ) 

^oYV 

M JTrcm: ( ft. ) (3) v9o> * (^) ^ oV 

( M FTCIFF ) ^o c x ( cfR ) 

P<T: ( FT- ) ( ^ * 

fawt FltSRq: ( fF- 3- ) ( \ ) W 
faTOTT 3# gFRR ( 5R. ) ( * ) ^ 

T^TcFH TCR 1 ^ ( FT. ) ( ^ ) W 
teRTfM £c# ( FTFT ) ( t ) W, W 

O) ^ e l vs , W 
f^TTFT 3 ^3 (iF- 3.) ( \ ) W 
( 3 ^ 

f^lte TO 9 >RT ( TF. 3 . ) ( \) 1 °* 
f^ERcIT FflflT ( TF. 3- ) ( O ^ 0 v 

ftwfr: ( TF. 3- ) ( l W 

( 3 ) Vv*, e O<> 

f^STr^K F«tAcR(TF. 3 - ) ( ^ ) W 

fa<R5Rt f^r^cTT ^qf^cl (FIFTR 3 . ) 
^f^T FT <R ^FRT (%.€)( 3 ) W 

IF ^ SSFFf f^fl (% ) (^ ) *Va 


imc^T^f^RTITOTt ( fTFFTF;) ( ^ ) X 

(TF. 3 .) ( X) m 

FFT I^RRTjpRN: ( \ ) 

%R 5 <TT{R *RR ( FIFFFiK )(\) ^ 
^RtR (ofT. ) ( ^ ) 

(5R§., TF. 3 . ) (*) vyvj 

( ^ ) ^ ^ 

#PTg F ( 3TT. F. ) ( ^ ) 
^RTFK ( q^reftFT ) ( ^ ) 

\SOO 

TOt 5W^rTTR ( FTFT) ( ^ ) ^° 

TOI^ 5^ 5TfRTH.( *F-> %. 3F. ) ( \) 

VA (*) \°\, \^°, WC$) ‘W, 

F^I 5^ (%. FT.) ( * ) 

PR sriRT ( Fs- ^-,%. 3TT. X ^ ) 

'S6\ 

ZTgSmv (%. ) ( 3 ) W 

( W-, ^T> FT.) ( \ ^ 

%HTOT ^TTTT ( 5R. ^. ) ( ^ ) 
%wjH4iiq ^ MfcFR ( F. ^- ) ( ^ ) 

*x° 

T^sn^STRJ}^ ( t%- 3 - ) ( * ) v <^ 

( 3TT. T%- ) ( t ) vs ^ 
( 3TT. FT- ) ( l) ^ 
RTfqf^: sfrT3^isf?n (UT.) ( * ) 

m?* (qroro^FT ) (*)$*>* 
IT ( ^T. FT. ) ( * ) 3*1 

stimR ^ (frffht) (O ^ vv 

3T 

^1 Rt (%■ ) ( ^ ) <^ 0 , ^ 

IRR: ( fa. 3 . ) ( \ ) W 

( ^) * X* 

F%*. isn f^Wf: ( IF- 3 . )( \ ) 
ifemTRt: ( FI. ) ( ^ ) W 

F fITO? 5IRF: ( FT!., ^T- ) ( ^ ) 

*loo\ ) <1 o <=1 ^ 
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safiaFi#^( xrt. )(X) ioC > 
a^TO^ (IJ. ) ( X ) 

sNfsa ataaiX *t ( ft. 3 -)(\) 

xpfrro-- §a: (%. an.) (*) ’at 

=lfR q^TRtFT ( TOT ) ( X ) ^A 

aa^laffa ( *T*J. ) ( X ) ^ 

TOTOTOTa : ( X ) Y 

TOTFruftaaTOna*- (X) a<J ' 

tot anafa (*51 ’.) (O ^a ( X) XX^ 

TOaifK ( 3TT. 1%. ) ( X ) ^ 

tott tot (f.) (t) ^°> x*i (X ) ax<s 

SIT^^T a afe ( TOT ) ( X ) W 

sirasam (sr. ^.) ( * ) x ax 

TOPES SRt^iTft (%. ^ ) ( X ) '^XXjAX'- 5 
aT^ratftcTO (£•«:)( X) 1 *' \ ‘ a 1 * 

(xt» +t? <rcq q■+^•4 ( ) ( \ ) < T'*'A 

s*fc*n^ xm&& (*iM«hTC ) (X) C ‘ YV 
3E& sifter fxa aft^r (%.) (X ) ^ a, 

5J# ^sii ( ^ ?gr^K ) ( X ) X*X 
gfSfsSt JTcfr lit ( TOT ) ( X ) c i° XX 
S^T ( 3fOTT. %)(*) ^ 

§tt txr stasia (tot) ( X) a ^ 

g% aro^n^ (3-) ( X ) ^ n 

gfa%a Wri% a (TOT) ( X ) XT* 

TO# ll aTO7# ( & ) ( * ) X*X 

sraj nfs (UT.) ( X) v ®*° 
sratf acagrot (f.) (X ) 

SHgT eta ft^raT^RT^TT (UT. ) ( * ) X 

(X) 

^T aT 3TN: (%. 5T. ) ( X ) ^X 

snrori fiaaar m ( tt^. ) (\) * 
matn g ft aaH ( jt. *tt. ) (X) *Vx 
aa irata aaaaatrR-. (gr.) (X) w 

" (X) XAA 

^enft a TOiprft (WWTOT ) (X) ^ 0 

afarXnfa ft&r (X) x 

^r^«nw«OT (%. ^) (x) a° x 


afeT^TOWT. aa^f ( STO^TT ) ( X) xn 
Jeaa ai%T aaaR(*n<si3f?TC)(X) x*x 
writ aT c aft?naT: (f%-3-)(^) 6 ^ 

C\, ' 

mtm aaaaift (qw^TOT) ( ^) ^ oo 

%tasaT (f.) ( X) ^ 0 (t^ 

ssrta a ata=a a (^T^t.) ( * ) W 
??Tfaa^a aT^a^a (%.) ( ^) 

^ o ^ £ 

%a%3f^aa to ( ut. ) (^ ) ^ u '° 

teTts^t ( ^TTSTITO) ( X ) 

a 

qtaq^55 ( a. ) ( x ) d X°; * X^ 

ftait (^tt. a»T.) ( ^ ) 'a 0 ' 5 ^ ^'a 

a ft^ai aatq; (#.) (X) ^ ^ * 

a 3nc*TT rpraaft (ut. ) (t xxt 
(X)^X 

a aiTtcaarassfa (^.) ^°^^ 

a sttt: at - it ( stt. ) (X) *V* 

a la^tTOaaa (a. )(^) ^ c > 

\°a (X) 'i 0 ^^ 
a tatat (q.) (X ) vo 
a twt safgaafs^'t (ft- 3*)(^) , °^ 
a aaa: s^a; (l?T.) ( ^ ) ^ ^ (^) v ^ 
(X) 

aafa (ui.) ( X ) v®*, 

(^) <ivs<j # T|oy<: 

a a ^aa (^tt. ) ( X ) 

^ax (X) '^'a* 

a trefit ana 3?TOT: (%.) ( \ ) A^ ( X ) 

vsX’, i=l^, AV\, AX^ 5 , x«xx 
a ^ aT^a to^: (%. ) ( X ) ^AX 
a ^a taaia ^aiaaiaa (^t.) ( X) 

^o XA, < T°^X 

a T^raaFataaaTeaxTeat (sr-) ( X) '^'i vj 
a irareMaTaT-. (f.) ( X ) ( i oo 'a. 
a ^ca anararFaaaft (f.) (X ) < r° e ‘A 
a Tta t: »afat aat (%. ^.) (X ) 
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*T Wife ( sJT. ) ( X ) e!o ’ v 
a ^ w£u<f3TT (ra. 3- ) ( X ) VAX 

« ^^RtTTcp ( UT. ) ( * ) *1 ° 

*T ^ Wp ( 01 ) ( * ) V^o 

S ^ *l*FTfe (%. ^i. ) ( » ) w(^ ) 
c\c 

% 3«I ^ Hfes 3Tmtop (1- ) ( ^)° 

*T trq tt? ^ q trr* (^T. 3T ) ( ^ 

*T tTCf 5*fe ( <|. ) ( ^ ) ^ ) ^v? ? 

*r trq sm v& ( ) ( * ) xxx, XXX 

*T trq JTCFFT STTc^T (I-) (^) 

^ 3* **rw ( ^t. ) (X ) 

*r i^r^tot fewr- (%. stt., sr.) ( 3 ) 

G TTq TRT«T: ( gy. ) ( * ) X* 1 

X°X 

ST trqtS^f^FR: ( ^T. ^T. ) (X) X<^, 

*T trqTS^to ( !■ ) ( * ) X^>X 

s *m ($.) (x) ^($) w, 

v^, X°i^, xx^ (X) *vx, w* 
toTT^f cT5f%: ( 5T- ^ ) ( X ) <1 

tolfe'<T!^ to: ( t*T, ) ( X ) 
^F'TTI'EKSWWt ^ ( %. ) ( X ) vv° 
^Ttftotop (^T. 3>T. ) ( ^ ) XV 
to#to£p ( 5T *£• ) ( X ) V$\3\3 

^ifFfe ^ ci^tofe (f%. 3-) (X) v*i 

fefe fenafto (?n.) (’) X v* 
tofe to^toto ( T3- 3- ) ( X ) V <1 
to rJcffe^^H ( X ) 
gamflsftsgfa () ( X ) *** 
to sto? ft (sr. ) (X ) w* 

to^fe si (^3^ ^5%.) 

(X) W 

tolfeto to ^TS^TcP ( 5f. ^ ) ( X ) 

3 ) M°s 

to: WijfHT ( iflcfT ) ( X ) X ^ 


m 

tofe W to ( fg. 3 . ) ( X ) W 

M*TaTfHfefe to M^^TcP ( zf. ) ( ^ ) 

<AX5^ ( \ ) 

(UT.) (^) 'i c i°^° 
wfe ^i% ^r (^T. gn.) ( $ ) 
W 

felT^TTRlfe^K ( | )W 
?r WJT WlfeTlfe'Tt ( 5%. ) (l) w 
(^) ^° c ' ? ‘V, 

\\& ( \ ) 

( ^rt^»k ) ( l ) 

I 3T?*l ^4Tcl ( UT. ) ( ^ ) V 
« 5F5 f#T (&l ) ( ^ 

Xv\ 

^ qiw^Tgq (l?i.) (X) 

«j<i'vS } ^ o£o 

^ (^ffex) (X) 

g ^ (T^- 3 -) (X ) ^ 

^ =STFFc2IH ( 5 fe- ) ( ^ ) 3 ' 3 '^ 

^ rwwp(%. m.) (^ ) xX'*, 

(5?) x^<s, X^ c ., vs W, 

*'IX (X) 

^RT 3TTW 51 fe|: (UT- ) ( ^ ) ( X ) 

o £ 

^ ?t arrcJTTfcnriwF?^: (f.) ( X ) x X X, 

( X ) XX'a, XX<s, XX^, 

HXX, XX'* (X) N9 ' rfo , 

^^<1, ^^X, ‘Uo, 'l 0 ' 8 ’^ 

^r cf^r q^fe (ut. ) ( ^) ^ ( * ) 

VXX, (X) ' V » <J , VS 

^ cWcFc^T (%. ) ( X ) X^x ( ^ ) 

?i CiqtS^^Trf (%.) ( X ) ^ ) W 

^ CRT prf: ( ^ITcTT ) ( X ) ^' 8 '° 
^mwft wrrfe: (%. sn.) ( ^ ) YVvs 
gclT tor cT^T tor vrafe ( 3T. ) ( ^ ) 
^X, M% ( X ) 
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m STO H T%|: ( UT. ) ( * ) 

*rcg |fcr 3"TT: (*TTcTT) ( 3 

gw^( it. m.)(i) ^ 

31^ ( UT. ) ( * ) W 
^ =31^=3 (%. )( \ ) X^X (*) 
W, YaI 


V>, X* 

0, n 

X, 

^XV, 

^°j 

^X, 

^.VY 

(^) 


\%x 


\%v. 


\°\ 

'S ^ / 

> ^ s ^5 

Y«Y, 


w\ 

x*x 


, w 

(^) "V, 

6X«, 

*x\ 


6 6X, 


^ c%T f^WT%T^( UT. ) ( ^ ) * oY > 

Vo c , (^ ) ^ 


as (!•)(>) <v< 

HS^WIir ( ?T. HI. ) ( \ ) '-W 

wt: ScTOrq: (1JT. ) ( X ) \\, M, 

XXX, W ($) (3) 

ScTOTf^ (%. ) ( ^ ) 6*X 

(ur. ) (3) 'I**} 

^rVW^I^H ( 0 

^R ( 5j. )( I ) \o 

3 ( 3KT. ) ( * ) V6* 

^T d£l*WlRd: («fan)(?) v 

^T5WT^^c4 Wffit (**•)(*) ^ 
?fa% ( 2^? 31.) ( \ ) 

‘ WA 

STTCft^ (UT. ) ( \ ) V, 

M, Xv, A% X»X, xt\, x***, 

’IV, (^)VtfA, Vv>, 

’ ssU », X°A, W, X'iX, XXV, 

VV\,\o%, W, %X\ 

*X\, XX*, X\\, XW, XX*, XX\ 
XXX, Xvx, (3)^n°, ^>\v, 

X°K* 

mjs *raat (ft. 3 .) (\) v, 

xw, w 


3 j?r stijtt wit (f.) ( * ) VV5V 

^FIJST: ttV- ( UT. ) ( t ) W> 

^ ( $ ) W, W, \°X, (\)vx\, 

\6 O 

3 'T^ITT^WPI ( |) ( \ ) ^ V* 

( g. ) ( ^ ) ^An 

m SIM: SFRfnT (sr.) ( * ) *S% 

W 1 3frfoT: ST^T: (%. ^. ) ( ^ ) \3^\3 
ST Ml'W^Cf (sr.) ( $ ) 

g sfmrs^ Tjsftfrr ) 

(*) W 

^ mf&fi g^f^na%T^(5-) ( 3 

^ m % ( «tt. ) ( ^ ) 

ST sTT^T: %=t (f.) ( ^ ) 

% m ZZ(W-<1 (%• ^T- ) ( * ) ** v 

^ ^JT^fcT (%. snr.) ( ^ ) 

* sqiTO (%. ST. ) ( ^ ) 

^nr TTf^f%r^tl•• (f.) ( \ ) 
wnf^rfq% ^ (%. \) **v 

?r?T^^^TW5wrs^t (Rj.) (\) x°x, 

XX'* (\) *xx 

(R 5. ) ( \ ) Xo\( ^ ) 

\o\a 

(TS. 3 .) ( ^ ) v X O ) 
TOrU: wArfT: ( ft. g. ) ( ? ) "l 0 ^, 

«|o\S ( ^ ) ^<>^3 

# 3^t ftrot (ft ) (\) 

(^ 

m (??T-) (^) c 

(^T^iK) (ft. 3 .) 

(l) ^(3) \5\SY ? ^ o o ^ 

<EFT gtl (s%. ) ( > ) 

^ 3 f HfcT ( UT. ) ( $ ) 



a ^S?cT^ 8Tm?l: (%. ) ( ^ ) 
JRN 3iFlft g^cT: ( ^T. ) ( * ) 
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TO I 

8 3*TT JTsTRR: (f. ) ( X ) ^X* 

3 ( f. ) ( * ) M* 

3 m\ #nw (f-) (X) w 
3 WT ^wt: (I- ) ( \ ) V ( X ) HX* 

(X ) X<*YX, W'X 

s *rr.)(x )^x* 

3 ^ f^t^TRt ( UT. ) ( ^ ) ^ ^ ° 

( X ) V®, X°Y$ 

^ (f.) (*) x^ 

3 5TTJT ^c3^cT (UT. ) ( X ) \t\ 

S qt f^ 33*13^^3 (ST.) (X)vX* 

(f. )(X ) ( c\* ) 

<ET ( XT- g. ) ( X ) X^X 

...Vft* Wft ( Xt3. ) ( X 

*USft :fa3rTC5% ( #n ) ( \ ) IV ( * ) ' 

V\C ( X ) loVo 

wfcm (ffri^K) (X) XX^ 

*3 m (ut.) (X)*u, xxx, 

x*x (x)xxx, xx*, xxx, \n, 

W\ ^Y, \SoV O) 

^ X , ^XX> < V°, X°Y^ 

ft 'TOTSllS^JSIT (f. ) ( \ ) VI ( X ) 
VU, W, V*°, XV ( ^ ) V<J 
cI^RTc?WT%T^ ( UT. ) ( * ) 

si f <mi: <mfft ( 0|. ) ( X ) v° ^ ( X ) 

\S^Y, «£o\S ? 'jo'^ 

WFq: (01. ) ( $ ) \\t, X*X 

(X) 

*am q^ratf* (g.) (X) m 

(ft. 3-) (X) W 
sfesfoft. (ft. 3-) ( X) 

3% ^ ^S^Tf^I ( ST.) ( X ) vX° 

W?ft ( ft. 3 .) (l) 

V X 

*r%TTfa ^Fffer (*ftm) (\). w (X) 

X&ftSl W cTK^T ( ft. 3 . ) ( X) 

Vv 


s&ngXfft ( ST. ) ( X ) XV» 
swfai (sn. 'sr. 3 ) 

\S%6 

g^RTScWTO ( X ) S^X 
^raiiKSI^W: ( X) X\ V, M ( X ) 

Arrrc’ff Wf (* 13 %.) (X) vm 
sSsr^it (*ffaT) : (t) nv (^) 

Y<o ( \ ) v>Y1 

W!T w: ( f, ) ( ^) YV>V 

(^) ^XX, *V\, 

^WT^HlcI: (!■)<(*) YvjY 

^4»h t ^Ri (gf.) (^) *xx 
^rrroi f^rcq dtXr (ft stt. ) (^ ) 
W, X*X,vv»^ 

^ratfti ( 01 .) ( <) XV, X^, 

XXX, XV, vXo (\) V5^ 

(%.) (\) xx^s 

w#^iwra?qei: WFW3 (^JT. ) ( X ) 

C O ^ • ’ 

^Rkn^sq^i (*&.)’(*) HX^> 

^ ^ )( t ) ^ 

(X ) M** 

f ^ 8Tt^% (€t.) ( X) hx^ 

3 xt (ft. 3 .) (X) ^o 

*3fipfoTsftft (n.?n.) (X) xxx-(x) 

X°X (X) ^Xv 

^ TFJTH*. 5l^P% ( 0T- ) ( X') VX 

^ «fRIHtedt ft?5s% ( 0T; ) ( X )^X* 

^ STPHT 3Tf^RRH% ( f. ) ( X ) 

^ % 3'cM^NRfk'( 01. ).( X ) Vtf% 

( ft. a.) ( X ) XoX 

) (X) vyv» 

=? (*i. m) (x) 

| (0T.) (X} xv (X) xov 

^t (0I«) (X) 

y^'y 

5ET 0 ^ ^ ( 0T- ) ( X ) vo ^ 

YoU Yo't, 

r 
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S m ( U|, ) (^) 

H 3T ^ pqtSTO^: (%. ) (*)^, 

■^vao 


*T 3T trcj JT^PR 3TTCTTT ( f. ) ( $ ) 

(^ ) 

*r(|[. )(3)w. 

*T 1%f^inf^d53r: ( s3T- ) ( * ) •**, \\o 
^gsjp. (#. 3T.) ($) vi* 

s 3 .) ( $) 

11 * teit) 

s swfe sIwnI^ (ur.) (*) v^v ; 

v** 


srs%<3% (^t.) ( $) 3^(3) s^o 

*r mvt$ (*.)(*) 

s fosg: stoto. (Sf. sn.) ( $ ) %*\c 


3 



V^o 


?r(gr.) ($) 

O) ***, S’°, ^0VV9, 

VY^ 


€^T^-f ^ ( 3 . ) (? ) n 

35 TO 35 (^Tj ft) ( \) £*<i 

^ stot farta (%.) (^) vj^ 

^tf^H^(^I. )(*)v$o 

fWis£(sn.) ( 3 ) s®v, 

5 W: (*%• ) ( * ) X dV3 

*r f| ^ (g.) (^) nv^ (^) i»o 

£«^, l®^ 


(* ) *0 

*r srrwtsf^T (#.)(*) ^ (^) 

( ...$ 5t ^t. ) 
sftafitaliTOt (f.)(*)v«n 

3 5Hlftw*d«* (TO^ilidl ) (*) $<u 

TO$ 4ft: ( ?T. ’3RT. ) ( ^ ) \SO^ 

\»©^\ 


TO44ft*dl^ft ( H. ?TT. ) ( * ) \>o <J 

^TT '3ETT. ) ( ^ ) vao 3 

tor (<rc. %) (\) w 


| m 

! sitto (sr. *tt. ) ( *) ^ 0 ^ 

| ( f. ) ( S ) VO 

| *JT ) ( \ ) ^ 

| f%cTTf%cTT ^ TOT =3 ( ! fT^. ) ( ^ ) 

| ^jn^ra'TO (WFFFiK )(l) n 
I ft%Tf^T^R ( i?T. ) ( ^ ) Vo ^ 

I m m% (<n. *&) (*) 

j m TOf^T (^TT25IT^JT:) (^) 

I ^TRTSf^ iJjTHt ( ^TT^T^TT:) ( \ ) 

ivv 

^ 3OT? ^ ( =fT%. )(^)vm, v^v* 

( 3^fT«rf^ ) 

(tt. tstt. ) ($ ) 

mi (*{. sit. ) (^ ) ^^<i, 

^v, w 

^3i% e ^ 3*rf (f.) ( 3 ) ° 

ssr ^ ) (^) 

V'A'l 

^^^r(UT. )(t) ^ (^) 

(^) ^S^o, 

%^T ^sq^r ( ^ 

%^TT Sl^ITWTOflT ( ®T. ) ( ^ ) X'i'A 
^JTT^T ‘■^fd (%. ) ( ^ 
%^R^cTTiTrrT ^^TT ^5Tf ( f- ) ( ^ ) ^’-V* 
%^T f^T^TT^t (15T- ) ( ^ 1 ^ 

^tS^TFTO (ft ) ( t ) 1^, (^) 

^Sv>, 3o^, ^'iv, 

u ^% ^VV, ^V'A, V^%, (^) 

#s^r;: to: ( SfT. ) ( ^ ) 

#SS^T: TOTTHt^ (^f.) (^) 

V\sc^ *<£$ 

«tS?crft8gq^3w (%. ^t. ) ( ^ ) vv^ 
^s?%TO:(|JT.) (*)<!*, ^’o 

( ^ 

#sfvi^ 5T(t^TO ( 5Rg. ) (^)^», 

w, w, w, 
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^ ( Mi^rc ) (X ) xv* 

qmr wragm ( *u«repc ) ft) xw 

stsd&t. (ft ^.) (\) w 

^sf^nsF 5 * (g.) ft) X^ 

(%.)(0^ x^, 

W, ^x* ft) v* ft) X<*v°, 

x«^ 

gtst *FFT; ( ) ( ST. ) ( \ ) W 

ft) (...5^r^8RT^r) *°X 

sts| *rn% (ST.) (^ 

stst sr =3 ct (fir. 3 .) ( l ) x va 
stssfossTfa«fe(Rs-)(U XV 
^cTs^rs^r (st. ) ft) 'xX*, x®^ 

( ST- ^ ) ft ) XXX 
f^fcTCRW^fST ( & ) ft ) X X X ft ) 

'a'a^ 

^ (5T. ^ ^ 

^fcT3*%S&MfaT ( ST- ) ( U XX 

swit snfi (sTPq^n^ftdmfi^f;) 

ftftxn 

sfT^r (st. ) (3 ) *XX (X) , 

a°x, x®*x 

r ^rftcfr *rafcr ( st. ) ft) ^x 
r$&tt (^ftcn) w, x*aX 

ft) w 

RRT'hI ^T StR foSTFftfl ( ST. ) ( ^ ) W 
?q*pftat (in.) ( 3 ) V\X, 

^Rtfct^oRH ( arc. fa- ) ( X ) ^ 
Wnsurr (%• S.) ( 1 ) XX^ (\ ) 


51*1 

RnateT ( SIT*) ft ) 

RW<*f^rm § ft) XX 

^'yqP^ci^i ^^•^rr* (X) X X 

RTRRTSRtTsq: ( \ ) \ 

! ^%T ( ST- ) ft ) X ° X'* 

X®X^ 

R 5Tl|f^T ( ST- ) ft ) *X® 

L 

fP5TT f«t (*ET« ) ( 3 ) ^Vx, *X* 

^RTgtfRf 3^%5TtR3?TJT ft-)ft ft v X, 

<SV\, 6'A°, ^X 

^mv- (si.) (*)*•» 

x^ ft) w, w, w, 

XXX ft) *V* 

^fcr tTTRW ^ITfcr ^ (®T., f.) ( \ ) 

C%Y 

5 ft* am^ (%. gT. )ft) W 
isq^s^rt^ ( fa- 3- ) ( * ) W 
{^ 5TW ^rr^T* ((#. 91.) ( * ) 

%tx^r qtff^T: ^ W 

%^ nrtrcqt (ST.) (*) x^ 

^T (^.) ( \ ) ^XX 

(O^xx 

^fFTtncJTT (XT.) (X) ^ 

(iften)ft) 

^MV (^ ) VV* (^ ) ^X^5, W 

( ^T. ) ( * ) W 


a 
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Index of Important Names, Topics, Works, Words, etc., dealt with in 

the Introduction and Notes. 

[ Introduction — Pp. XIV-XXXVI (Part I) 

Notes — Pp. 1-80 ( Part I ) 

— Pp, 81-168 ( Part II) 

— Pp. 169-263 (Part III)]. 


Page 

Abhaksya-bhaksana 236 

Abhasa 182-3 

Abhava ( four-fold ) 158 

Acamana 211-2 

Acara 192 

Acaryas XX 

Acitsvarupa 174 

Adhanakarman 218 

Adhanavat 233 

Adhidafvata 212 

Adhikara-laksana 238 

• « 

Adhikarana 70 
Adhikarana-Purvapaksa 62 
—Refutation 64-65 
Adhyaya I ( Review ) 95 
Adhyaya II ( Review ) 189,190 
Adhyaya HI. 3 ( Review ) 227-231 
Adhyaya IV. 3 ( Review ) 257 
Adrsfa 153 
Advaita 72 
Advitlyatva 29 
Aghatikarman 162 
Agnicita 222-3-4 
Ahah 212 
Aham 212 
Ahamartha 20-25 
Ahamkara 149 
Ahikundalavat 202 
Ahina 261 
Ahutis 190 
Aihika 203 
Ajamekam 122-3 
Ajatasatru 164 


Akasa 93,118-9, 157-8,169-171 

Akhana 207 

Akhyana 235 

Aksapada 135 

Aksara 102,108-9, '17 

Aksipurusa 101 

Ambuvadagrahanat 200 

Amrtatva 170, 248 

Alvars XVIH 

Amnaya XX VIII, XXXI V 

Amsamsibhava 202 

Amurta 201 

Amusmika 203 

Anaditva 148 

Anagnatacintana 212 

Anandamaya 90-1 

Ananyatva 143-4 

Anarabdha-karman 251 

Anekapratipatti 113 

Angusthamatra 112-3, 118 

Anirvajcaniya-khyati 47 

Anisfakarin 193 

Annamaya 90 

Anena jivena 187 

Ajitaraya 162 

Antaryamin 101,198 

Anubandha 223 

Anu bhuti 14 

Anumana 150 
Anupapattis — 

Anirvacaniyatvanupapatti 40 

Asrayanupapatti 37-39- 

Nivartakanupapatti 54-61 
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Nivrttyanupapatti 61-62 
Pramananupapatti 40-54 
Svarupanupapatti 39-40 
Tirodhanupapatti 39 
Anuposya 248 
Anusaya 192 
Anyatha-khyati 47 
Anyatra 151 
Apacchedanyaya 6 
Apantaratamas 217 
Apastamba 6 

Apratisamkhyahirodha 157 
Apurusartha 199 
Arbuda-Kadraveya 235 
Arcis 253 
Arciradi 253-255 
Arohlvarohau 193 
Arthasamanah 210 
Arthavati 216 
Arunaya 88 

Arundhatldarsana-nyaya 83 

Arupavat 199 

Asabdam 82 

Asanavat 238 

Asaiiga 161 

Asanya 207 

Asat 144 

Asatkarya-vada 136-8 
Asat-khyati 47 
Ascent (to the moon ) 192 
Asita-Dhanva 235 
Asmarathya 127-8 
Asuras 207, 214 
Asvamedha 235 
Asvapati-Kekaya 232 
Asvavat 236 
Atacchabda 106 
Atmanam rathinam 120-1 
Atmakhyati 47 
Atom 153, 174,175 
Xtreya 238 

Attributes ( of Paramatman ) 96-7 
Autjulomi 127-8, 259 
Aulukya 135 
Avidya 137-8, 140-2 

Avirodhadbyaya 189 


, . t^age 

Avivakya 223 

Avyakta 120-1, 201 

Ayanagnihotra 208 

Ayutasiddba 154 

Badarayana 1, 2,113-4, 204, 233, 255 
256, 259, 261 
Badari 192, 255, 260 
Baladeva 110, 134,146-7 

Badhya-badhaka-bhava 13 
Bahyartha-vadins 156 
Balya 239 


Bandha 162 
Bauddbas 155-159 


Baudhayana XX-XXI, 1 
Bhagavadaradhana-Krama XVII 
Bhagavadgita XXVIII, XXXIH, 168 
Bbagavat 3, 31 
Bhagavata-purdna 168 

Bhakta 172 


Bhakti ( nine-fold ) XX X 
Bhaktva 192 
Bharuci XXI 

Bbaskara 75,110-115,121-126,143-4, 
7 176, 178, 179, 181-2-7, 252, 

4 «o JL 

Bbasya 70 
Bhavana 69 


Bbedabheda-vadins 57-8 

Bhojanalopa 221 

Bhogavyavastba 182 

Bhoktrapatti 136 
Bhrgu 217 

Bhuma-vidya 107-8, 225-6 
Bimbisara 164 
Brahmacarin 237 
BrahmajSana-vadins 143 
Brabmaloka 255 
Brabmananda 84-5 
Brahman ( with Avidya ) 138 
Brahmanandin XXI 
Brahmaija-parivra-jaka-nyaya 172 

Budila 103 
Camasavat 122 


Canda-maruta-mahacarya XXVI 
Carana 192 

Cat and Kittens XXX 
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Page 

Categories ( six ) 155 
Caturmasya 64 
Catuspada 203 
Cinmatra 174 
Citrapata 59 

Daharakasa 109, 111, 222 
Dahara-vidya 217, 222 
Daksa 217 
Daksinayana 251 
Darsanat 200 
Darsanavaranlya 162 
Dasaratra 223 
Desa-visamvada 197 
Descent ( from the Moon ) 192 
Devadi 146 
Devayana 216-7, 253 
Dharma 235 

Dharma-skandhah 233-4 
Dhatu 177 
Dhrstadyumna 194 
Dhruvanasmrti 4 
Dhyana 4 

Dhyana-vidhivadins 77 

Digambara 165 

Dosamula 25-27 
* 

Dramid^carya XXI 
Draupacjt 194 
Dream 196-8 
Dvadasaha 261 
Dvadasakapala 225 
Dvyanuka 153 
Dyuvyapti 213 
Ekajatiyoga 202 
Ekarsi206 
Ekavijnanena 173 
Etaireva 250 
Evakara 259, 260 

Food (transformed three-fold) 188 

Gatisabda 110 
Gauiapada XXXVI 
Gaunyasambhavat 184 
Gautama 164 
Ghafakasa 200 
Ghatikarman 162 
Gvta-bhasya XVII 


Page 

Godohana 221, 238 
Guhadeva XX 
Gunasabda 89 
Gunopasamhara 205 
Hana 214 
Hell 193 
Himsa 194 
Hlnayana 160-1 
Hiranyagarbha 131 
Hotrsadana 227 
Ibhya 237 
Iksati 81 

Indradyumna 103 
Istakarin 193 
Istapurta 191 
Itaresam 131 

J. A. B. Van Buitenen XVI 
Jana 103 
Janaka 232 

Jaimini 2, 114, 126, 184, 204, 218 
222, 232-3, 256, 259, 260 
Jaina doctrines 162-164 
Jamad agnya-caturatra 218 
Janasruti 115 
Jatisabda 89 
Jxva — 

Kartr 179 
Nature of 173-4 
No-origination 173 
Portion of Brahman 180-181 
Size of 174-177 

JIvaja 194 

Jivajiaana-vadins 139 
JSa 174 

Jhanavaranlya 162 
Jnatrsvarupa 174 
Kahola 218 
Kala 252 
Kalamukha 165 
Kala-visamvada 107 
Kanada 155 
Kapala 165 
Kapardrn XXIII 
Kapila 135 
Karaijavat 165 
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Page 

Karmacita 222 
Karman — 

Agami 245 
Arabdha 244 
Samcita 245 
Karmaiigasraya 221 
Karmani-sasfhi 1 
Karya 66 

Karya-Brahman 256-7 
Karya-karana 132-4,136-7 
Karsnajini 192 
Kasakrtsna 128 
Kaumodaki XXIX 
Kausi taking 214 

Kaustubha XXXI 
Kavaseyas 232 

Kevalabhedabheda-vadins 57 
Khyati — 

A-khyati 47 

Anirvacantya-khyati 47-8 

Anyatha-khyad 47 
Asat-khyati 47 

Xtma-khyati 47 

Sat-khyati XXXVI, 47 

Kosas 83 

Kriyartha XXXIII, XXXIV 

Ksanikatva 158-9 
* ♦ 

Ksapanaka 135 

Ksiravat 150 
Kubera 235 

Kulalacakravat 245 

Kulottuiiga XV 

Kunijapayins 208 

Kuranarayana XXV 

Kusa Vanaspatyah 214 

Laghu-Purvapaksa 2-3 

—Refutation of 3-5 

Laksana 8 

Lakulesa 166 

Lokavat 135-6,170,175 

Lokayatikas 224 

Madhu.vidya 114, 217 

Madhva 75, 91, 94,111-3-4,121,129, 

131,136, 148, 151, 178-9, 183, 
195-6-9, 200-1-2, 216, 252, 

262-3 


Page 

Mahapitryajna 234 
! Mahapurna XIV-XV 
, Maha-Purvapaksa 5-10 
; —Refutation of 10-36 

Mahat 120-1 
! Mahavlra 164 
Mahayana 160-1 
Mala 177 

Manascita 222-3-4 
Manasagraha 223 
I Mandala-purusa 223 
I Manu 116,131,235, 237 
Maryadamarga 252, 263 
Matarisvan 170 
; Mauna 239 
| Maya 134,140,161,197 
Mayamatra 196-7 
Meghanadari XXV 
Modes of worship XXX 
Moharuya 162 
Moksa 77, 99,162, 203, 232 
Monkey and cubs XXX 
Mrttikeva satyam 142 
Mukhya( Chief )-prana 185-6 
Mukta-state 258-9, 260-1 
Muktiphala 240 
! Murcha 198 
Murta 201 
Naciketas 99,121 
Nadi 248 
Naimittika 245-6 
i Jiaivam parah 181 
Nakulesa 166 
Naman 107 

| Nama-rupa-vyakarana 187-8 

Narada XXIX 
Narayana-anuvaka 222 
Narayanamuni XXVI 
Nathamuni XIII 
T^eti neti 200 

Nimbarka 75, 94,106, 111-2-4-6-9, 
125,134, 144, 147, 168, 176-7-8, 
181-3,200-1-2, 216,224-5, 245, 
257 

i Nimitta-Karana 128 
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Page 

Nimitta-visamvada 197 
Nirguna XXVIII, XXXIII 

Nirjara 162 
Nirvikalpa XXIX, 11 
Nirvisesa XXVIII, XXXV, 87,199, 
200 

Nirvisaya-vastvaikya-vadins 56 

Nisada-sthapatinyaya 110, 111 

Jiityagrantha XVII 

Nitya-Karman 237, 245-6 

Niyoga 67-68 

Jiyayakusunianjali 155 

Tiyayavartxka 155 

Om 227 

Omkara 234 

Pancagnis 217 

PaScajanas 123-4 

Pancajanya XXIX 

Paacaratra 166-8 

Paiiicasikha ( Varsaganya ) 152 

Paitcavidha Saman 225 

PaScikarana 48 

Panditya 239 

Parakalayati XXV 

Parama-samya 214, 263 

Paratpara 203 

Parasarya 1 

Pariplava 235 

Parnamayl Juhu 227 

Parovarlya 208 

Pasukama 226-7 

Pasupata 165-6 

Parsvanatha 164 

PataSjali 135 

Patavat 144 

Patram puspam XXIX 

Phaladhyaya 242 

Pitryana 190 

Praclnasala 103 

Pradesamatra 105 

Pradhana 149, 150, 151 

Pradipavat 261 

PrajSavat 176-7 

Prakara 243 

Prakarin 243 


Page 

Prakasavat 199, 201 
Prakrti-vikrti 149 
Prana 145, 184-5-6 
Pranas (Indriyas ) 183-185 
Pranagnihotra 220 
Pranamaya 85, 90 
Pranav a 208 
Prana-vidya 209 
Prarabdhakarman 217 
Prasastapada-Bhasya 155 
Pratardana 94 
Pratardana-vidya 126 
Pratibimba 139 
Pratlka 243 
Pratlkalambana 256 
Pratipad-sasthi 1 
Pratisamkbya-nirodba 157 
Pratistha 209 
Pratitya-samutpada 156 
Prausthapada 2 
Pretagnihotra 234 
Priyasirastva 210 
Purana XXVIII 
Purusavidhatva 210 
Purvamlmamsa 2 
Purvavat 202-3 
Pustimarga 252, 263 
Raikva 115 

i 

Ramanlya-carana 192 
Ramanuja — 

His Criticism of the Advaitins 137- 
140,143-5, 152,159 
His Date XV-XVI 
as Interpreter of the Sutras 
XXXIV-XXXVI 
as Philosopher XXXI-XXXIII 
His Predecessors XVM-XXIII 
His Successors XXIII-XXVI 
His Works XVIV-XVIII 
Ramanuja and Saiikara-Comparison 
and criticism XXXII, XXXIV, 
XXXVI, 3, 80,92-3-7,112,117-8, 
123-5-6-7-9,130-4-6,142,146-7, 
158# 172-3-6, 210-1-2-9, 220-1, 
240-6, 261 
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Page 

Rangaramanuja XXV 

Ratrisatra-nyaya 221 

Raurava 193 

Ravikara-drstanta 21 

• * 

Rnasruti 234 
* • 

Rtam pibantau 9 ■> 

Rudra 165 
RSpabheda 207-8 

SabdI-bhavana 69 

Sacrifices-Groups of 60-61 

Sadhanadhyaya 190 

Sadhukrtya 245 

Sadvidya 226 

Sahasraslrsam 222 

• 

Saiva 165-6 

r 

Sakhacandra-nyaya 83 
Saktis 31 

Saktivada 168 

Saksin 24 

Sakya 135 

Salaksanya 132 

Samacara 206 

Samanvaya XXXV, 75 

Saman ( five-fold ) 225 

Samanadhikaranya 8, 56-9, 87-9, 208 

Samavaya 154 

Sambandhasamanye SasthI 1 

Sambhrti 213 
Samnyasin 236 
Samnyasasrama 234 
Sampadyate 247, 250 
Sampat 209 
Samudaya 156 
Samradhana 201 
Samsthana-visesa 202 
Samsokaja 194 
Sam vara 162 
Samvit 17 

Sandily 3 -"^^^ 212—7 
Sankara 75, 91-94, 95-97, 106, 110-1 
-2-3-4~8, 121-3-4-5-6, 128, 129, 
130, 131, 133-4-5-6,143-5-6-8-9, 
150, 152, 158, 159,160-1-3, 167, 
169, 170-2-4-6-7-9, 180-1-2,197 


Page 

-9,200, 201-8-9, 210, 211-2-3- 
4-6-7-8 t 219, 220, 222-3-4, 

225-6, 236, 240,242-4-5-6, 252-4 
-6, 260-1-3. 

Sanatkumara 217 

Saiikhya (tenets ) 81-2, 125, 131-4, 
149-152 

Sahkhya-Kanka 152 
Sankhya-sutras 152 
Sankhya-tatvakaumudi 152 
Sanmatra 8 

Saptabhanginaya 162-4 

S aranagatigadya XVII 
Sariraka-sutras 2 
Sastitantra 152 

T 

Sastradrsti 94 

• m 

Sathakopayati XXVI 

Satapatha-Brahmana 222-3, 
Sat-khyati XXIX, *XXVI 
Satra 261 

Satya-Brahman 212 
Satyakama Jabala 116 
Satya-yajSa 103 

r 

Safyayanins 214 
Saubhari 113 
Savikalpa XXIX 

r 

Sesalaksana 234 
* • * 

Sirovrata 205 

Smarte 252 

Soma 190 

So'rodit 255 

Sotjasakala 217 

Spotavada 28 

Sribbasya XVI 

Sraddha 190-1, 217 
Srlkantba 75, 94,106, 113, 116, 129, 
167, 236, 245 

Srikara 75, 94, 113,114,122,134, 143, 

167, 1/9, 181, 254 

Srivaikunthagadya XVII 
* • 

Srxnivasadasa XXVI 

Srinivasa XXVII 
Srirah gagadya XVII 


c 
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Sriparankusa XXI 
Srotracita 222 
Srisaila Srinivasa XXVI 
SrI-sampradaya XVI 
Sudarsanasuri XXIII 

Sukrta-duskrta 216 
* * * 

Sunyavada 161 

Susupti 23, 196-8 

Sudarsana XXIX 

Sudra 115-7 
Suryaka 200 

Svadhyaya-dharma 206 

Svarat 260 
Svarupa 209 
Svasabdat 106 
Svedaja 194 

Svena rupena 258-9, 260-1 
Svetaketu 235 
Svetambara 165 
Swoon 196-8 
Syadvada 162-4 
Tadanupapatti 145 
Tadapratisedha 167 
Taddarsanat 177 
Tadvat 134 
Tadvyapadesa 176-7 
Tajjalan 96 
Tanka 4, 82 
Tarkapada 149 
Tarksya 235 
Tatha pranah 184 
Tatparya-bbeda 243 
Tejas ( three-fold ) 188 
Treta 206 
Trinaciketah 121 
Trivrt-karana 48,188-9, 191 
Trtlya sthana 194 
Tryanuka 153 
Ubhayalinga 199 
Ubhayatha 158, 216 
Udara XXXIV 
Udbhijja 194 
Uddalaka 103 

Udgitha-vidya 207, 226-7-8 


Page 

Udgithopasana 221, 227 
Upadana-karana 128 
Upakosala-vidya 217 
Upakrama 126 
Upalabdhivat 225 
Upasamhara 126 
Upasanl-vidhi 221 
Uparvasa XX, XXI 
Uttarayana 251 
VS 202 

V aibhasika 155-7 
Vaikhanasa 238 
Vaikuntha XXXI 
Vaisesikas 155 
VaisvSnara 102-3-5, 225-8 
Vaisvanara-vidya 205-6,217 

Vagvrtti 247 
Vak-cita 222 
Vakyakara 2, 82 

Vallabha 71, 75, 91, 113, 121, 129, 
167,170, 177, 184, 202, 224, 245, 
252-4, 257, 263 
Vamadeva 201 

Varada-Desikacarya XXlV-XXV 
Varuna 235 
Vasu deva 166 
Vayavyam svetam 204 
Veda 233 
Vedana 242 
Vedantadlpa XVII 
Vedantapratyaya 205 
Vedantasara XVII 
Vedarthasangraha XVIII 
Vedavrata 206 
Vedavyasa 1 

Venkatanatha XXIII-XX1V 
Vidheya-bheda 205 
Vidura 115 

Vidyabheda 205-6, 226, 227-8 
Vidyaikya 227-8 

Vidyanga 214 

VijSanabhiksu 75, 94, 119, 121, 127, 
158, 170-7-9, 181-2-3, 224-5, 

236, 254-7, 262 
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VijSana-vada 161 

Vi j nanamatrastitv av adi ns 159,160 

VijSanamaya 85 

VijSanavadins (Yogacaras ) 160-1 

Vikalpa 214-215 

Viklra 149 

Viparyaya 172 

Vipratisedha 152 

Visistadvaita XXVIII, XXXII, XXXI 
-XXXIII 

Visnupurdna XXVIII, XXXIII, 
XXXV, 168,193 
Vrddha-vyav ahara 63-4 
Vyastopasana 225 
Vyatihara 219 
Vyatikara 182 
Vyavrtti 12 


Page 

Vyuha (four-fold ) 167 
Waking-state 196-8 
Water (three-fold ) 188 
Works ( of the Alvars ) XIX-XX 
j Yadavaprakasa XIII-XIV, 143 
Yadeva Kam 100 
Yajamana 238 
Yatha ca taksa 179 
YajSavalkya 248 
Yatha Kapyasam XIII-XIV 
Yama 193, 235 
Yamaloka 193, 252 
Yamunacarya XIII-XIV, XXII-XXIII 
Yasas 255 

Yoga ( Sadahga ) 242 
Yogacaras 159,160 
Yogasmrti 131 


Accn. Nfc. 
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IKAfiNATAK a tiJATEi 



ERRATA 


Pages 333 ... 363 of the Notes should be corrected as 233 ... 263. 
S often appears as S ( owing to the defective type ). 

Other mistakes can easily be detected by the reader. 



